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The ordained ministry is seen as in a state of identity crisis.
A major factor of this crisis is shown to be the relation of the minister
to the rising laity in a secularized world. The challenge is analysed
into three issues and considered in turn. First, the relevance of a
full-time, stipendiary, residential ministry is rethought. While
"part-time" ministry can serve special needs, a full-time clerical
career is found to be effective as a symbol of the freedom beyond the
dominating commercialized way of life. The ministry in the local church
is found to be still relevant for the all-important ministry to the home
and to the neighborhood. While it is recognized that changed social
structure demands ministry in non-traditional areas, it is pointed out
that the society of the future may place greater emphasis on the home
and neighborhood. The concept of ordination is seen in confusion and
controversy. Four dilemmas are noted. Is ordination a sacramental rite
or an authorization ceremony, for vicarious priesthood or for represen-
tative ministry, focused on historical continuity or on present re-
levance, on behalf of the local or the universal church? It is proposed
that ordination can be seen as a process. The ordination rite is the
decisive public initiation of a lifelong process in which ordainedness
develops towards its fulfillment in the future. "This process view"
is grounded historically in the evolving experience of the church's
ministry, theologically in the pneumatic nature and pilgrim character
of the church and re1ipiously in the experience of God's transcendent
call. Dilemmas about ordination are put in a new perspective by the
"process view." Lifelong ordination is affirmed. It is no longer
based on an "indelible character" given at ordination, but on the all-
absorbing commitment which is to be lived out all through life. The
process also extends from the priest to the people so that priestliness
may be found in all. It extends through history for continuity and
openness to the future. The future of the transcendent God reaffirms
God as the ultimate source of ordination, and not man. Finally,
ministerial role is examined and seen to be different from ministerial
functions. The unique role of the priest lies in his being a sacra-
mental person, rather than in his diverse activities. The symbolic
role of the priest becomes even more important in the secularized world
because he has the vast potential of being a symbol of God's transcen-
dence as well as immanence.
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One of the most important trends of the Christian church in the
twentieth century is the resurgence of the laity in the actual life of
the church. A great deal has been written in support of this trend,
and by direct challenge or by implication, the role of the ordained
ministry is seen to be diminishing, an outmoded and irrelevant institu-
tion at best. Some think that it is a major obstacle to the true
revival of the laity. While I am all for the centrality of the lay
ministry, it might be high time to reconsider if ordained ministry is
all that unsound an institution. In fact many of my acquaintances
being trained for the ministry.are asking if it is worthwhile to devote
the whole life to a profession where so little is positively known to
be valuable. To learn about the unique role of the ordained ministry
in the world of today.has become a major concern for many ministers
and seminary students.
With this background, it is natural first to examine the
disturbing challenges to the ministry. Next we find that ordained
ministry and full-time residential (being pastor of a local church)
ministry are distinct concepts and are not logically necessary to each
other. But actually most ordained ministers are in full-time residential
ministry. It is therefore desirable to devote one chapter to this
ministry, even though it is not an analytical part of the ordained
ministry. As we move on to consider ordination in itself, our view is
proposed in order to move the discussion out of traditional deadlock
and confusion. In the final chapter, we examine ministerial role as
2a concept broader than ministerial tunction. While our limited
scope does not allow for a full-scale study of ministerial functions,
we examine the relation between role and functions, and suggest that
the symbolic role of the minister can be important and unifying for
ministry today.
Our topic can involve detailed study of many areas, but our
scope has to be limited. Otherwise we would like to have studied in
greater detail the following areas which are related to the priest-
hood: the influence of secularization on the ministry of the church,
traditional sacramental theology, process philosophy and process
theology. We have nevertheless touched upon these as necessitated by
our discussion and only to the extent that our main concern is not
distracted. We have not discussed the ordination of women, partly
because it has already been much debated recently. While this issue
is outside our main concern, we have all along assumed that the
priesthood can be fulfilled by both men and women. Wherever it does
not affect good English usage, we have referred to the priest as both
male and female. In fact, according to the idea in the last chapter
that the priest should be a symbol of God's immanence, it is difficult
to see how the symbol can be complete with half of humanity ineligible.
An explanation is necessary for our sparse use of biblical studies.
This is because contemporary scholars generally agree that the Old and
New Testaments do not offer'us a blueprint for church ministry. Catholic
theologian Bernard Cooke observes from his historical studies of the
church's origin that it is clear one-must abandon the notion that Jesus
himself established a structure for. church and ministry.' Catholic
3
biblical scholar Raymond Brown argues that there is no specialized
priesthood in the New Testament for us to imitate. Rather, the priestly
ministry of the church is heir to the ideals of the disciple, the
apostle (itself an equivocal idea), the presbyter-bishop, and the
celebrant of the eucharist. The ministry became an adoption and
adaptation of these as it happened through church history.2 So the
New Testament ideals are not set patterns for ministry. Protestant
Evangelical New Testament scholar Ralph Martin concludes from New
Testament evidence that patterns of ministry mean different things
at changing times and are adapted to local needs. It is therefore
obvious that no one pattern of ministry can claim to be exclusive and
binding on all christians in every place for all time. Martin believes
that the deciding criterion has to be what is good for the church.3
Episcopalian pastoral theologian Urban Holmes thinks that part of the
problem of ministry has been too little appreciation of the flexibility
and multiple form of ministry in the past, including the New Testament
period of the church.4 From the studies of these scholars, we conclude
that we can discover insights, rather than inflexible guidelines and
blueprints, for the ministry.
The approach we adopt in this essay is two-pronged. We seek
to ground the ordained ministry in both Christian faith and the actual
experience of the church. Our approach is somewhat akin to that of Basil
Moss. He puts the ministry in two frames of reference: theological
and sociological. For the church can be understood from inside in
terms of faith, and from outside in terms of its social nature and
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existence in a changing historical milieu. Therefore, we do not
seek to define ordination or the ordained ministry. Rather, we seek
to understand it in a multiplicity of models and images, including
traditional as well as innovative views.
Lastly, we need to explain our terminology. Several words in
our topic have multiple meanings. The very word ministry can refer
to the ordained ministry of priests, the ministry of the whole people
of God, or certain activities of the church. For the most part, our
use of the single word ministry refers to the ordained ministry,
unless the context shows it to be otherwise. The word profession
can be used to denote a kind of occupation to earn a living. It may
also be used to emphasize the special training and skills required
for the occupation. In our essay, profession usually refers to the
first sense (e.g., professional ministry means the same as stipendiary
ministry). We will not discuss in detail the problem of professionali-
zation of the clergy but when we do refer to it, the context will
show the usage. For our purpose, the words pastor, priest, minister,
clergy, ordained minister all refer to the same focal, ordained leader
of a congregation. For our concern is to uncover the commonality in
.
this person among different Christian traditions.
CHAPTER I
THE IDENTITY CRISIS OF THE ORDAINED MINISTRY
A. The Extent of the Crisis
The ordained ministry has long been in a state of agitation
and confusion. Richard Niebuhr noted in 1956 that the conception of
ministry had already been in confusion since at least the 19301s.1
The years that follow has seen even further deterioration in the
crisis of the ordained ministry. This is true both of the Protestant
denominations and of the Roman Catholic Church. The chief symptoms
of the crisis include: the abandonment of the ministry, the decrease
in vocations, the shortage of ordained ministers, the general loss
of priestly identity, and confusion over the role of the priest in
society and in the Christian community.
The abandonment of the ministry has been increasing at an
accelerating pace. In the Roman Catholic Church, where statistics
are more available, 20,000 priests have left the ministry between
1964 and 1970. During the same period, requests for reduction to
the lay state have increased by an average of 25 percent annually,
increasing from 640 requests in 1964 to 3,800 requests in 1970. In
Brazil alone, from 1960 to 1968, 620 priests were laicized, amounting
to 4.6% of all the clergy-2 There are no accurate statistics on
those who left without seeking authorization.
The decrease in vocations is universal. In 1,297 dioceses
around the Roman Catholic world, the number of minor seminarians in
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1970 is 32,000 fewer than the 111,303 of 1964. During the same
period, theological students decreased in number by 7,287, decreasing
at an accelerating rate. Consequently, the size of the diocesan
clergy is shrinking. In 1964-65, the net increase in diocesan
clergy (newly ordained minus deceased) was+ 1,235, in 1968-69,
it was+ 303, and in 1968-70, it was- 289. The downward trend
continued in the following years.3 In Latin America, it was
estimated in 1982 that there was one priest to every 1,065 Catholics,
and in Europe the situation was not much better. In the United
States in the years between 1966 and 1978, there were 10,000 fewer
priests and a decline of some 25,000 seminarians. Meanwhile, the
average age of the clergy is getting higher and higher.4
On the Protestant side, the abandonment of the ordained
ministry is not as prevalent (perhaps due to the absence of the
requirement of compulsory celibacy). Nevertheless, the numbers
entering the Protestant ministry have so diminished that there is
also a growing shortage of ordained ministers, especially in
traditional church bodies. For example, a report (The Church Times,
31 May, 1974) projected that six thousand Church of England clergy-
be
men would have retired by 1980 and wouldAreplaced by approximately
three thousand. The above trends reflect the disillusionment
among many priests and Christians about the effectiveness of the
ordained ministry or even its raison d'etre.
3The most important aspect in the crisis is the growing
sense of loss of identity among ordained ministers. Although
Richard Niebuhr had hopes in the 1950's for an emerging new con-
ception of the ministry amid its state of confusion, the identity
crisis continued to grow. On the protestant side, Seward Hiltner
published Ferment in the Ministry in 1969 in response to what he
saw as the current failure of nerve in the ministry. He tried to
interpret the situation positively as ferment rather than crisis or
breakdown, and offered the thesis that the ministry is a unity,
however complex a unity it is.6
This identity crisis occurs in the context of increasing
specialization of various professions. The ordained man is no
longer wanted, as in the past, in helping with inter-personal
relationships. That is generally taken over by professionally
qualified social workers. No more are those with marital problems
referred to the priest. To the contrary, he refers his parishioners
to the experts. In Western countries today, the priest only infre-
quently takes part in radio and TV programs on morals and personal
problems. And even if the question is dealing with death, his place,
long established by tradition, has been largely taken over by doctors
themselves, or by social workers. Such has been the
growth of specialization and secular professionalization that the
priest, even in certain pastoral spheres, finds himself steadily
bushed back into his church of a shrinking remnant.7
4On the Roman Catholic side, the development of the crisis
was not halted even by Vatican II. It was in response to the
current difficulties of priests that the Synod of Bishops was
called in 1971. The synod recognized the serious questions posed
about the ministry. The synodal document, The Ministerial Priest-
hood describes some of the problems of the situation as follows.
Serious problems.... arise, above all because
of the real difficulties which priests experience
in exercising their ministry.... Is the Church
sufficiently present in certain groups (in society)
without the active presence of the priest?..
Many priests, experiencing within themselves the
questionings that have arisen with the seculari-
zation of the world, feel the need to sanctify
worldly activities by performing them personally
.... Similarly, there is a developing desire for
cooperation with men's joint efforts to construct
a more just and fraternal society.... Current
thinking about the religious phenomenon fosters
doubts in many minds concerning.the sense of a
sacramental, cultic ministry.8
The identity crisis of the priesthood is bound up with the
issues that confront Christianity today. This can be seen in the
classic case of the worker-priests in France.
The worker-priests, rather than a coherent movement,
originated as several distinct initiatives of the early 1940s to
minister to the working class. In the late 1940s, it led beyond
new styles of mission, in which the priest might teach the old
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message more effectively, to a need to learn the language of a new
world and to demonstrate this by actually earning a living as a
worker. Identifying with the workers, the priests came increasingly
to be engaged actively in trade unions and working-class politics,
occasionally under Communist aegis. Sensitive to Italian political
realities and desiring a united anti-communist front, Rome demanded
the recall of the worker priests in August 1953, and the ending of
what it saw as a limited experiment and what the worker-priests saw
as an unlimited commitment. Half the priests refused to obey and
many of them eventually left the Church.9 Adrian Cunningham
points out the significance of this crisis:
In a larger perspective, all the major issues of
contemporary Christianity were focused in it: the
experience of the Second World War the falling
away of numbers the question of how the church
can make contact with an urban industrial world,
the relation between the church establishment and
conservative or oppressive regimes the genuineness
of the 'unity' of the church in a society deeply
divided by class antagonisms the role of the
priest as a 'man apart' or as a worker alongside
others. These issues were common to all churches
in the 1970s and early 1980s--- most obviously in
South America. 10
The minister's identity crisis is so bound up with these other
issues that it cannot be solved in isolation. Yet its urgency call:
for continual radical re-examination in the light of even deeper
understanding of our past heritage, our present situation and the
future of the Kingdom of God.
6B. The Challenge of the Laity
These developments since the 1930's coincided roughly with
the recent rediscovery of the importance of the laity, especially
as associated with the ecumenical movement. Hans-Ruedi Weber traced
the advocation of the crucial role of the laity in ecumenism to
J.H. Oldham's efforts in the Oxford Conference in 1937 on Church,
Community and State. The experiences of the war and the lay and
renewal movements springing from it spread Oldham's conviction
further. 11 An important development that greatly facilitated the
renewal of the laity was the conference center, or lay academy.
Since 1945, seventeen centers had arisen in Germany, and by the
early 1960's, more than forty such centers had sprung up all over
Europe, the best known being the Ecumenical Institute at Chateau de
Bossey, near Geneva, created by leaders like Hendrik Kraemer and
Suzanne de Dietrich under the auspices of the World Council of
Churches.12 Through brief conferences organized around a theme,
or the vocational interest of the participants, who were not neces-
sarily active church members, an effective dialogue was established
between church and world. 13 Parallel with such developments at
the grass-root level, the first three Assemblies of the World Council
of Churches were paying increasing attention to the role of the laity.
As H. Berkhof said, 'In Amsterdam we spoke about the layman. In
Evanston he got his own section. But in New.Delhi the layman gave
14
more than ever his own contribution and revealed his own face.'.
The Evanston Assembly of 1954 acknowledged the growing importance of
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the laity by giving it departmental status within the structure of
the WCC: a new Department of the Laity, which spread the work to
all continents. 15
Weber further points out that the re-discovery of the laity
was making its impact on all three main currents of the ecumenical
movement: the missionary movement, Life and Work, Faith and Order,
among them, Faith and Order was the last (circa 1952) to pay
significant attention to the matter. 16 This regrettable develop-
ment was partly remedied by the groundwork for a theology of the
laity done by men like Hendrik Kraemer.
Kraemer begins with the inner meaning and scope of God's
self-disclosing and saving dealing with the world as a whole. The
Church, therefore, exists primarily for the world and not for itself.
The Church is mission, rather than only having the missionary task
or obligation among other activities. Indeed, the Church is Mission,
and therefore has missions. By the same token, the Church is
Ministry (diakonia), and therefore has ministries.17 As the
members are constitutive of the Church, all the members are baptized,
so to speak, into or stamped with this diaconal seal. The laity,
as the people of God (laos), has this calling, this ministry as its
indelible character. 18 Kraemer's linking of an indelible character
for ministry to baptism is in direct contrast to the traditional
Catholic doctrine of an indelible character conferred by ordination.
We shall discuss this further in Chapter III.
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therefore ministry is incumbent on the Church as a whole and not
only on a specialized body of people set apart for the ministry,
Kraemer stressed the ministry of the laity as an integral part of
the Church's life and service. All members of the Church (ekklesia)
have in principle the same calling, responsibility and dignity.
Kraemer insists on the laity's full, responsible share in bringing
the nature and calling of the Church to expression, and their
belonging integrally in the doctrine of the Church. 19 The
ordained ministry should no longer be the central defining element
of the Church. As John Stott puts it, the laity should not be
defined in relation to the clergy, or in distinction from it. 20
Indeed, given the primary importance of the Church-world relation-
ship for the Church that is Mission to and diakonia in the world,
the role of the laity in this whole field is decisive, not just
contributory. 21
The progress of Roman Catholic thinking on the subject of
the laity has been much more cautious. If the Reformation, as Peter
Meinhold puts it, was the beginning of the emancipation of the
layman,22 then it is only natural for the Roman Catholic hierarchy
to feel wary and defensive towards the rise of ,the laity. Vatican
II was of course a watershed of Catholic thinking, but agitation
and demand for change had come from theologians as.well as the grass-
roots for quite some time before that.
9In the actual life of the Church, the experience of Basic
Christian Communities and priests facing the challenge of modern
secular society have been instrumental in shaping Catholic thinking.
The rise of basic christian communities took root in the third world.
As for the development among theologians, the voice of more
radical theologians like Hans K ng has had advocating and agitating
influence, but a not be seen as constituting the mainstream of
Catholic church life. Nevertheless we can see development in a
theologian of such stature as Yves Congar.
J.M. Courtie has. offered an interesting study of the
development of Congar's thought on the ministry and the laity.23
Courtie begins by mentioning a prophetic thesis by Long-Hasselmans
dating from about 1930. Congar brought Long-Hasselmans' thesis to
public attention by publishing the text with critical remarks in
1951. Congar's rather conservative reaction is used by Courtie as
a mark against which to measure the progress in thinking in the
Catholic Church in the years up to the-1970's. Long-Hasselmans
argue that the whole Church is a priestly body. Clerics are not
mediators, but delegates of the Christian community. Order adds
nothing to the inward priesthood of the baptised person. Vocation
to the priesthood is defined as the body of the Church animated by
the Holy Spirit, adapting one of its members to the exercise of the
priesthood. The root of priestly powers is jurisdiction rather than
the power of consecration of eucharistic elements.24
Congar's criticism (in his article of 1951) of Long-Hasselmans
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argues that the ministerial priesthood is not different by degree
only from that of all believers, and that the personal power of
consecration conferred by ordination is the basis of the power of
jurisdiction. 25 Only one year later, in his major work concerning
the laity, Congar makes an interested and honest exploration of the
historical data, acknowledging the evolutionary background of the
conception of sacrificial priesthood. Yet in his more theological
arguments, Congar maintains that priests are ministers and delegates,
not of the faithful, but of Jesus Christ, and it is they who mediate
grace and truth to the Body of Christ.26 Courtie detects a definite
(Lay People in the Church)
shift of emphasis in Congar's bookApublished ten years later in
1962.27 The starting-point is now the people of God. Ordained
priests are first of all Christians, offering with all Christians,
and enabling the latter to offer, the spiritual sacrifice of them-
selves. In an article of 1973, Congar accords a completeness to the
local church: the local church is seen as the concretization of the
one, holy, catholic and apostolic Church. This completeness gives
to the local church setting a certain normative value when it comes
to thinking about the ministry. The starting-point is now the local
church. So instead of the traditional logic which might be
schematically expressed as
Christ priest faithful,
Congar affirms a logic of
Christ Church with consecrated ministers.
Moreover, Congar acknowledges the degitimacy of both a ministry that
11
is sacramental and structural, and a ministry that is related to
various charisms. While a public ministry is necessary, the right
to exercise ministry comes first of all 'from the consecration of
baptism- confirmation'. 28
C. The Context of Secularization
The foregoing discussion points to the observation that the
resurgence of the laity as the apparent challenge to the traditional
role of the ordained ministry should be seen in the context of a
larger and more radical challenge, secularization. The concept of
secularization has been used in so many ways that there can be no
concensus on its precise meaning. We take as our working definition
Peter Berger' s sociological designation of secularization as the
process by which sectors of society and culture are removed from the
domination of religious institutions and symbols.29 Meinhold has an
apt analysis of the historical interplay between secularization and
the rise of the laity in Europe where secularization began. He
traces five parallel developments in the modern period (1800-1962),
all centering in a changing understanding of the nature and function
of the lay people.30
The first development, the secularization of the world as a
form of conflict with the Church, took place in France where the
Roman Catholic Church was a spiritual and political power which since
medieval times had dominated every part of life to secure absolute
authority for the clergy. Inspired by the French Revolution, people
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came to see that this-clerical domination made impossible any free
development in education, the sciences, art, and economic and
political life. People demanded liberation from ecclesiastic
tutelage and from all the presuppositions of the Christian faith
that hindered free development. Secularism, in an attitude of
hostile conflict with the Church, seeks a new ordering in freedom
of every area of human life. The first field of conflict was that
of the schools. The battles for the control of education and of the
sciences began in France. The decisive step was the Education Act
of 1886, which excluded every trace of ecclesiastical influence from
all schools supported by the state. The conflict spread to the
whole area of ordering public life. In France, the complete separa-
tion of Church and State was achieved in 1905. The Roman Catholic
Church was reduced to the status of a private corporation, with no
more financial help from the state. The French Constitution of 1946
and 1954 accepted the principle of non-intervention. Hostility has
been dropped and the complete neutrality of the government in all
religious questions is expected. Developments in Germany after 1918
were parallel, though not carried through as radically.31
The second and third forms of lay activity are approximately
concurrent developments centered in Germany since the latter half of
the 19th century. The second form of lay activity is based on an
interpretation of culture, church and kingdom of God in terms of
ethical categories alone. It is directed towards a new ordering of
the world in total independence of theChurch. The Church has found
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its successor in the State as an ethical community. The kingdom of
god is completely identified with the ethical-in-itself. So the
service of the layman in the world is to be Christian without using
that name. Bismarck's legislation for social reform, education and
general welfare is seen as a culminating example of this form of
lay activity. 32
The third development ascribes to the layman a special part
in that service which the Church is called to render to the world.
There is a fresh recognition of the vocation of the Church to under-
take service in the world, wherein the layman has a function he
alone can fulfil. Independent societies were established to involve
the laity on a very large scale, leading to the foundation or main-
tenance of all kinds of institution in connection with the Church
hospitals, schools, training homes, centers for the care of the
neglected, the sick and the old. By the end of the 19th century,
the Church as represented by its lay people had become recognized as
the great inspirer of the activity of the state in these fields.
(Though eventually, secularization of such work passed things to
those operating on presuppositions entirely different from the
Christian faith.)33
In the fourth development, the layman finds himself in a
unique and indispensable place in the battle of faith an unbelief.
The layman serves in the world not as a Christian individual, but as
a member and representative of the Church. The eager striving of
God to win the world back to himself is'going forward through him,
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not through the clergy with the ecclesiastical hierarchy. Brother-
hoods and sisterhoods were organized or reorganized, as were the
Evangelical Academies in Germany (see section C of this chapter).
The idea of Christian stewardship spread from American Lutheranism
to all the Churches, emphasizing every member's duty as to the dis-
posing of his gifts and possessions, and to the bearing of witness.
This development also opens up to the laity again certain genuinely
ecclesiastical functions in the exercise of religious instruction
and certain liturgical functions.34
In the fifth and most recent development, it becomes out of
date to regard the ordained ministry of the Church and the lay people
as two mutually exclusive bodies. The layman is to be regarded as
being, in the full sense of the word, a member of the people of God.
Ordained ministry and lay folk, Sunday and weekday, the Church
assembled for worship and 'the Church after worship' are seen as
necessary for one another. The word 'Church' is to be understood
as covering both. In this new understanding of the Church, the
layman's own understanding of his calling is transformed. The
Church is present in the world inasmuch as the lay people make its
presence a felt reality in every area of the life of man. This is
his definite and special share in the ministry of the Church.35
Meinhold's analysis highlights that the laity rediscovers
itself amid increasing secularization. Yet secularization is more
than the evacuation by the churches of areas previously under their
control (This may be called the secularization of society and culture.).
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Berger's definition implied that secularization has a subjective
side as well. It may be called the secularization of consciousness
as observed in the decline of religious contents in the arts, in
philosophy, in literature and, most important of all, in the rise
of-science as an autonomous, thoroughly secular perspective on the
world. More and more people look upon the world and their own
lives without the benefit of religious interpretations. 36 So while
the ordained minister experiences a shrinking in his social institu-
tional role, the men he deals with is becoming less and less disposed
to respond to the religious dimension of his ministry.
D. An Analysis of the Issues
In the context of secularization, and in the face of growing
emphasis on the laity, the ordained minister faces problems on many
fronts. It would be helpful to attempt a delineation of the issues
and have some perspective on the inter-relationship between the
problems. We suggest that the problems tend to fall into three
main areas:-
1. Critique of a full-time, professional, residential
ministry
2. Questioning the basis of ordination
3. Re-thinking the effectiveness of ordained ministry
In the remainder of this chapter, we shall see some justification of
this as a useful division.
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1. Critique of a Full-time, Professional, Residential Ministry
Why full-time? A full-time ministry has been taken for
granted for so many centuries that this can be a radical question
that will explode the whole structure of the Church institution.
This same question reflects three theoretical and pragmatic con-
cerns that point to the deepening skepticism about the desirability
and even the justifiability of a full-time ministry.
Theoretically, there is the changing idea of work and
vocation prompted by the worker-priests and various experiments of
non-stipendiary ministry. Following upon the Reformers' re-discovery
of the secular occupation as one's divine calling in this world,
these recent attempts see as the material of ministry the job itself,
not just the evangelistic or pastoral possibilities at the work
place. The priest, like other Christians, is to experience and
understand the job and the complex social and economic forces
involved. The priest can then attempt to articulate the ethical
issues that arise, and to feed in Christian insights through the
decision-making processes of management, union or government.37 It
is symptomatic of the ordained ministry's loss of identity that
more direct participation in secular work is called for. But stated
more positively, it expresses a genuine commitment to the world as
the arena for Christian action and service which should no longer be
directed only inwardlyto the Church herself.
The practical concern that has now led to serious questioning
of the full-time ministry is the need of Christian communities whose
17
church life is being deprived, especially with respect to the
sacrament of the Eucharist, because they do not have a residential
priest. This has developed into an urgent situation in the Third Warts
occurs
Church38 that in the life of the basic Christian communities."
to replace the traditional parish which is centered around the full-
time, trained clergyman with a new model of church, namely meaningful
social units where there are face-to-face relationships or felt needs
for community.39 When such a unit in a rural hamlet or an urban
compound is seen to be a Church community, it becomes a major concern
if their life is impoverished by the absence of a parish priest. For
example, in the worldwide Roman Catholic Church, there were around
1975 some 130,000 parishes, about one third of which (some 44,000)
were without priests. Missionary posts reveal that while 4,100 had
priests, some 79,000 did not. 40 Some of the basic communities have
resorted to electing a celebrant by themselves or the whole congre-
gation saying Mass together. Similarly, some Protestants, notably
certain Anglicans, have advocated the case for a locally ordained
ministry. 41 It is envisaged that when a congregation choose a
leader in spiritual things from their own number and the leader
continues in his secular occupation, it will set church life into
better perspective: the community has priority over the clergy, and
a priest is primarily a Christian living in the world before he is a
leader of the community. In both these Catholic and Protestant
varieties, there is no need for a full-time minister.
This term refers to attempts by Latin American and Filipino Catholics
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Why professional? The lay movement seeks to bring every.
Christian to exercise his or her gifts. A seminary-trained pro-
fessional minister seems directly antagonistic to this. There has
been increasing skepticism as to whether all or most of the gifts
for ministry in modern society can be so focused in one person.
(This is partly a result of the doubts over the conferring of gifts
will
by ordination, which we^discuss in the next section in Chapter III.)
On the other hand, a professional ministry is not practical or
possible for basic communities, for congregations seeking to ordain
from their own ranks, or for third world countries where western
seminary training is not suitable.
At a deeper level, professionalism in ministry seems to go
against the development of modern man. Alastair Campbell notes that
in pastoral care today, everything hinges on the capacity of the
helper to create a genuinely helpful relationship. The professional
knowledge, skills and status may not be contributory to building up
such helpful relationship. As in a helping relationship, the helper
and helped are interdependent, competence is not of primary importance.
Indeed any person may be a pastor to another simply from the depths
of his or her own humanity, so the male, clerical-professional
dominance of the field is a hindrance to its richest resources. 42
As A.A.K. Graham notes, some insist that as all Christians
share as equals in a common priestly ministry, there is no need for
a special ordained ministry. A professional ministry can be a
positive hindrance to the growth of the Church and of individual
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Christians, who are men "come of age", with increased leisure,
higher education and more experience of responsibility. 43
Why a residential ministry centered in parishes? In defining
the idea of "basic community", Burrows specifically includes social
units that "would answer felt needs for community, for example,
among professionals who, though not geographically united by dwelling
close together, are united by their special vocational concerns.5
Such inclusion rises out of concern for an important pattern in
modern society. John Robinson raises well this concern in his
criticism of the Anglican parish system.
(The Church of England puts) ninety per cent of its
resources into maintaining a network of residential
centres, on the assumption that the home is the
point from which' the rest of life is influenced.
This last assumption is palpably untrue: the
influences from other centres of power on the home
are far more potent than the other way round. The
decisive power-centres of the modern world are not
included in the net at all. 46
Out of a concern to bear witness and minister to a society
with new influences and centres emerging outside the traditional
"net", there isin recent decades a proliferation of para- church
organizations, denominational or otherwise. It is quite common that
there is no ordained minister among their staff and the entire
project can come from lay initiative. These are encouraging signs.
But by contrast,the nari sh church seems to be ineffective and
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merely a vestigial legacy that is outmoded,but too huge to be up-
dated or to dispense with. Are the ministers in parishes keepers of
a house doomed to be pulled down or sailors of a sinking ship?
It may be asked whether there is any inner connection between the queries
that would highlight their central thrust. We submit that the
underlying concern of all these critical re-thinking is that the
Church should recover her life as the people of God. This means,
in the first instance, that the laity is no longer defined in relation
to the clergy as "the unordained". Rather, it is the life and
vitality of the people of God that is primary. The basic situation
of the people of God is "the Church in the world before God". As
Hans-Ruedi Weber puts it: "The laity are not helpers of the clergy
so that the clergy can do their job, but the clergy are helpers of
the whole people of God, so that the laity can be the Church." 47
The witness and service of laymen in the world, rather than what
becomes of the Church herself as an institution, still less the
successful performance of the minister. As the weight of the
pendulum swings toward the Church scattered, the Church gathered
seems at best auxiliary and at worst a burden to be dispensed with.
From this perspective, what matters most is the service and witness
of the laity in the world, rather than what becomes of the Church
herself as an institution, still less the successful performance of
the minister.
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2. Questioning the Basis of Ordination
The official ministry of the majority of Christian Churches
is not only full-time, professional and residential/territorial,
it is essentially an ordained ministry. The doctrine associated
with the ordained ministry is a development and varies according to
different church traditions. This range is further extended by the
many different understandings and misunderstandings of ordination
that can be found within each tradition. In general it may be said
that ordination refers to the act of conferring holy orders and so
admitting a candidate into the ministry of the church. 48 The
traditions tend to vary over between two poles: ministry of the word
and ministry of the sacraments. Protestants, by and large, have
stressed the ministry of the word. Catholics have put much more
emphasis on the sacraments. 49 It was in the long centuries of
Catholic ministry that a doctrine of ordination developed and was
formalized, which even Protestants cannot wholly get away from.
Urban Holmes points out that while the early Church thought
of the authority to exercise ministry as invested in an individual
through the Church, by the time of Augustine, these emerged the idea
that order is something possessed by virtue of ordination. From this
teaching of Augustine developed the doctrine of character. From
thel2th century and in Aquinas, "character" is used to mean more and
more the power of office conveyed in ordination for the ministry of
sacraments, an indelible mark as in baptism.50 Such objectifying-of
the meaning of ordination is a corollary of the emergence of the
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sacerdotalist ontological conception of the ministry.51 In the
sacerdotal view of the priesthood, the priest alone has access to
the means of grace, to sacraments, and exclusive control over them.
By virtue of the indelible character given him in ordination, he
has the supernatural power to convert the eucharistic elements of
bread and wine into the body and blood of Christ. Though it is not
always held in so crude a form, the sacerdotal view of ordination
defines the priest by his cultic activity.52 Such a definition is
reductionistic. As William Bausch puts it:
What has caused a problem for both Protestants and
Catholics is that, while "priest" may indeed be a
legitimate term to describe the one presiding at the
sacrifice of the eucharist, it is woefully inadequate
to describe the one presiding over the community.
In other words, of all the gifts and tasks of this
community leader, there has been an undue focus on
one single role.... to the detriment of the
rest.53
Although in Protestantism ordination is not a dominical
sacrament, it retains a sacramental or semisacramental character in
some denominations. Yet even in protestant churches where the
other pole, the ministry of the word, is emphasized, some other
problems arise. As Marjorie Warkentin notes:
In the [Protestant] rejection of sacramentalism the
rite became representative certain duties were
delegated by the church to the ordinand....
Ordination now set apart the preacher instead of the
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priest. Since the imposition of hands continued
to be the highlight of the ceremony, many ideas
formerly associated with ordination under the old
regime were carried over into Protestantism.
Especially persistent were the ideas of "character"
and succession. Ordination was still also the
sine qua non for the administration of baptism and
the Lord's Supper. 55
This underlying continuity in Catholic and Protestant under-
standings of ordination can be seen in that both expect the ordained
ministry to be a life-long vocation. Whereas Catholics justify this
by the indelible character conferred by ordination, Protestants
point to the divine calling, the ministerial gifts or the convenant
relationship as justification. The ordained must have been made
somehow different from other Christians at ordination if he cannot
return to the unordained state. However it is possible for the duly
ordained to neglect, reject or re-interpret the gift of ministry.
Thus in most church bodies, procedures exist by which ordained
ministers can elect to follow paths other than full-time
and
ministry of word A sacrament. In these cases, ordination
is not, strictly speaking, withdrawn or withheld, but rather it is
inactive or quiescent and could by due process be later re-activated.56
To the modern man, the scholastic idea of the indelible
character sounds unconvincing and borders on the magical, and is
rejected together with the quasi-magical view of the Eucharist.
The Protestant insistence on non-repeatable, irreversible, life-long
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ordination is also questioned. If ordination is for community
leadership, why is it necessary to be life long? Why not allow the
possibility that some will be called to exercise the ordained
ministry for a specific period in life? Why can't a person leave
the ordained ministry with honour and dignity? These questions
are being asked with urgency especially among Catholics in view of
the increasing number of departures from the Church's ministry.57
At a deeper level, the problem with the traditional view(s)
of ordination is that it defines the ordained in terms of what he
can do that other Christians cannot. This goes against all the
modern emphasis on the ministry of the whole people of God. There
are some who advocate the ordination/commissioning of laymen and
women so as to extend the Church's recognition of spiritual gifts
beyond the traditional ministry. But more radically, if baptism
(and confirmation) constitutes a 'commitment of the baptized in
following the ministry of Jesus and furthering the Kingdom, what
can ordination claim to add as extra except that it is commissioning
to an office in the Church? After all, Vatican II has decreed:
By its very nature the Christian vocation is also
a vocation to the apostolate.... The laity,
too, share in the priestly, prophetic, and royal
office of Christ and therefore have their own role
to play in the mission of the whole People of God
in the Church and in the world.... Through
baptism and.... confirmation, they are assigned
to the apostolate by the Lord himself. 58
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In view of this, it is not easy to re-establish a theolo ig cd.
rationale for ordination to special ministry that would not contra-
delimit the ministry of the laity. It seems that ordination
dict or
may have to stand on an entirely pragmatic and institutional basis.
3. Re-thin-king the Effectiveness o l the vruaj ueu 1 l A. L.7 W/+ 1
How can the ordained person minister to modern secular men?
What can be his proper role in a Church where the full-time, pro-
fessional, residential, ordained ministry is radically questioned,
and where the laity are seen as the proper ministers to the world?
Langdon Gilkey goes to the very root of the problem by
analysing the priesthood in the modern world view.59 He sees the
principle of the perfection and value of the natural as the most
significant concept in the modern spirit. This principle denies
the two-story picture of the world. While in faith we may believe
that the divine reality transcends nature, still for us, even
Christians, this life is our sole context and its perfection our
sole goal. So as ministers, our task is not so much to lead people
to another sphere but to help them to fulfil their humanity here,
to increase their human well-being, personal depth, communal love,
and material and emotional security. The relevant evils to be
overcome are social injustice and war, not a hell threatening
hereafter. 6o
This basic principle and its corollaries have posed radical
challenges to the traditional ministry of word and sacraments. The
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ministry of the word depends on a certain degree or autnority on
the part of the minister. In Catholicism, it is the magisterism
in Protestantism, the preacher is seen to be in a prophetic and
teaching office. This is questioned because, as authority has no
locus except in present experience in this world, the minister
cannot claim heavenly authority over his audience in both theological
and moral truth.61 Since there is no absolute authority intervening
from outside, every opinion becomes relative and historically con-
ditioned. Hence the priest wonders uncomfortably,
Where does he get the authority to do this con-
structive, creative job of interpreting life and
morals to his people? Is it this power that was
given him by his ordination, or communicated to
him by his training?.... Can there be a priest-
hood if there is nothing absolute and given to
mediate in doctrine and (moral) law?.. Is
there not simply the role of friend, counselor,
village philosopher, succeeding,by means of his
brains and personality? 62
A corollary of the principle mentioned is the necessity and the
right of autonomy or self-determination if man is to be man. The
value of religion is the fulfilment of the autonomous personal
being of each and by each. So even if the minister knows the truth
and what is morally right, such objective truth has no religious
value,until it is affirmed by the people because it convinces them
and they believe it-- not because it is officially stated or
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orthodoxly proclaimed by the minister. Thus religious instruction
moves toward the experience of the hearer, seeking to illumine that
experience with the aid of Christian symbols so that the hearer
himself may be enlightened and so convinced. 63 But it can be
questioned whether a layman cannot do the same to his fellows
like a minister, not to say that a layman may have more first hand
experience of life in this world.
As for sacraments, the priest is similarly questioned as
to his indispensability. For if grace is the perfection (rather
than the transcending) of nature, why is sacramental or religious
grace needed at all, and why does the priest of all people have
any special relation to it? What does his ordination add if
nature is supreme? 64 If sacraments are no more than aids to the
perfection of koinonia of the Church, why is it necessary for an
ordained minister to administer them? Why can't other members of
the koinonia do the same and yield a better sense of fellowship
and community?
This analysis of Gilkey's (especially his first principle
of the perfection of nature) puts into perspective the two most
significant attempts to go beyond the traditional patterns and
functions of ministry, namely,the path of pastoral counselling and
the path of social action. As this world is the only arena for
his ministry to man, it can be directed either to man'sinternal
world or external world.
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Berger notes that with the loss of the transcendent in
theology, religious truth tends to be subjectivized, as with the
new liberalism.
Religious "realities" are increasingly translated
from a frame of reference of facticities external
to the individual consciousness to a frame of
reference that locates them within consciousness.
For example, the resurrection of Christ....
is "translated" to refer to existential or psy-
chological phenomena in the consciousness of the
believer.... Cosmology becomes psychology.
History becomes biography. 65
What Berger fails to note is the oLner Ull CG1.1V11 V11G
externalizing of religion. Here, religious beliefs depend for
their reality on their realization at the level of the betterment
of man's social-political-economic environment so as to allow him
a higher fulfilment of his potential humanity.
Unless we concede that the transcendent is not an integral
part of the Christian faith or of human religious experience in
general, we must ask how the priest can minister, besides pastoral
counselling and social action,or even through these very works, to
bring the transcendence of God to bear upon human life and also,
of course, to point out the immanence of this same God in the
experience of secular man.
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Having delineated and classified the problems facing the
ordained minister, we are in a better position to see in some
perspective the variety and relatedness among them. In the next
three chapters, we shall take a closer look at these problem areas
one by one and attempt some constructive theological reflections
on the role of the ordained ministry today.
THE IMPORTANCE OF A FULL-TIME,PROFESSIONAL, RESIDENTIAL MINISTRY
A. The Ministry as Profession Reconsidered
1. The Church and Its Ministry
An understanding of the ordained ministry must start from
the nature of the Church, the community of believers, of which the
ministry is a part. The 'World Council of Churches' Agreed Statement
on the Ministry reports that this conviction is now shared by most
of'the Churches. The same point is borne out in the First Report
of the Anglican- Roman Catholic International Commission (ARCIC)
as it states that the theme running through the Statements, including
the Statement on Ministry and Ordination, is koinonia (the Christian
fellowship). The ministry of oversight (episcope) exists only to
serve koinonia.2 This concensus grows out of common dissatisfaction
with traditional doctrine of the ministry that claims for it a divine,
dominical origin independent of the community of believers. We are
here adopting this concensual procedure, though we shall have more
to say about it in the next chapter.
The Church is a redeemed and redeeming community. It
springs from God's redemption and calling out of a people through
Jesus Christ. The WCC Statement has a succint paragraph describing
this one people of God.
CHAPTER II
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Membership in the community of the Church involves
fellowship with God the Father through Jesus Christ,
in the Holy Spirit.... (making) possible a
unique experience of community, based as it is upon
communion with God and repentance, upon mutual
forgiveness and acceptance it results in freedom
and new life. God's purpose is that all men should
be brought into this community.3
Beyond the fairly close ideas of koinonia and community,
these two ecumenical documents take the same point of departure for
going from the Church to the ministry. The key link is "apostolicity"
as one of the essential marks of the Church. (As the Apostles' Creed
has it, the Church is one, holy, catholic and apostolic.) Both see
the origin of the Church's apostolicity in the sending of the Son by
the Father. The Church is sent to continue Christ's mission of
reconciliation. Therefore, all ministries are used by the Holy
Spirit for the building up of the Church to be this reconciling
community for the glory of God and the salvation of men.4 This
mission and all ministries for it belong to the entire community of
hP1iPvPrs in the Church. The whole people of God
is called to proclaim and prefigure the Kingdom of
God by announcing the Gospel to the world and by
being built up as the body of Christ. Within these
two commissions each member of the body is called to
live his faith and account for his hope. Each
stands alongside men and women in their joy and
suffering and witnesses among them through,loving
service each struggles with the oppressed towards
that freedom and dignity promised with the coming of
the Kingdom.5
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This ministry, so beautifully summarized by the ecumenical
theologians, is possible only through the exercise of the charisma
given by the Holy Spirit to members of the body. These gifts are
varied and sometimes even unpredictable.. Yet as gifts of the one
Spirit, they complement each other and exhibit a unity in their
being given to individuals for building up the body and of witness
and service to the world.6 This is the general (lay) ministry of
the whole people of which the special (ordained) ministry is a
part. We now turn to the specific relation between the special
and the general ministry.
2. The Relation Between Special and General Ministry
The special ministry and its relation to the general
ministry are the overarching concern of this entire essay. We
are going to explore the issues involved in a progressive, though
not strictly systematic, manner. So this section is going to be
concerned with only the first step or the first question encountered
in any rethinking or reconstruction of the ministry. The issue here
is the rationale for a special ministry beside the general ministry.
In this section, the term special ministry does not necessarily
imply a professional, full-time or residential ministry, nor any of
the established patterns of ministry. Moreover, though used in the
singular, it does not entail a one-man-per-congregation ministry.
Rather, it refers to any differentiated, specific ministry in the
form of ministerial office(s).
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If the ministry is the exercise of gifts of the Spirit, how
can it be pinned down in the form of an office? Would it not hinder
the free movement of the Spirit? John Macquarrie offers a practical
answer grounded in experience. He thinks it imperative to hold a
proper balance between, on the one hand, freedom and spontaneity,
and, on the other, the need for form and order. We should discern
and recognize the workings of the Spirit when they show themselves
outside of the normal channels of ministry. "Yet it would soon be
necessary to channel these new workings of the Spirit in definite
forms, if they were not to be scattered and lost."7 Macquarrie must
have in mind the concern of those who think that the special ministry
is a hindrance to the free movement of the Spirit and its gifts.
In this connection, Bernard Cooke observes that ministerial
role is the expression of charism. The Spirit empowers regularized
teaching and structured governing as well as "charismatic" prophecy.
In church life, one cannot simply contrast "charism" and "institution".
Institutions themselves are meant to be the organs through which
the Spirit-animated community expresses its life, and whatever
charisms are granted to individuals are given for the sake of the
unity and vitality of the institutionalized church.8
Those who advocate a spontaneous charismatic fellowship
with little or no structure findth2 nearest scriptural description
in 1 Corinthians 14:26-33. The corporate worship described here
is quite loose, flexible and amorphous. No one person evidently.
is in charge. Each person makes his own contribution in the form
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of a hymn, a teaching, a revelation from God, or a "message with a
strange sound" and its accompanying explanation. This reflects a
church life with a minimum of organization and control. New Testament
scholar Ralph Martin argues that besides Paul's warning against
excesses and disorder in such assembly (14:23-25,40), there are
counterbalancing data in 1 Corinthians that go beyond such a simp-
listic picture of the early Corinthian Church. The evidences
include: a.) the naming of some leaders at Corinth such as Stephanas
and his family (1:16, 16:15f) to whom the Corinthians are urged to
be subject to";b. reference to those who are approved among you"
(11:19) who may be leaders causing division; c. a list of titles in
order of priority (12:27-30) implying that not all are intended to
be in positions of leadership. Besides this view of the Corinthian
Church, Martin holds a rather untraditional interpretation of
Ephesians 4:16, where he takes every joint as referring to the
special ministries which render unique and indispensable service to
the Body of Christ.9
Advocates of new ministries and lay ministries seldom call
for an end to all special ministry. The Bishop of Woolwich, in a
vehement attack on the ineffectiveness of the Church of England
parish system, makes himself clear on this:
I am far from saying that we should simply contract
out of this pattern, even if we could. I am sure
that we should keep a skeleton service going every-
where, so that no one need be out of range of ministry
.. But this should not be 'the only or even the
main thrust of our witness. 10
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So at least the place for a special ministry has been
recognized all along. But as regards the specific nature or
meaning of this special ministry, there has been far greater dis-
agreement. The essentially cultic understanding of the priest-
hood is by now largely dismissed as medieval. The minister/priest
emerges through the liturgical movement as the "liturgical
president". Most will agree with the traditional importance of
Word and Sacraments in ministry. The pastoral dimension of
ministry is today richer and more prominent through interaction
with psychology and psychotherapy. To relate better to the
ministry of the laity, the special ministry has come to be seen
as a ministry of leadership, enabling the laypeople and co-
ordinating their gifts. We shall have occasion to discuss these
emphases. We now turn to the question: Does any of these special
ministries require a full-time, professional minister?
3. Locally Ordained Ministry A Solution to the Shortage of
Professionals?
It is the shortage of full-time, professional ministers that
has led to serious rethinking of the traditionally assumed necessary
relation between ordained ministry and full-time professional
ministry. An important emerging idea is that of "locally ordained
ministry" which abandons the assumption of that necessary relation.
For some, it is the need of basic Christian communities
that leads to serious consideration of a "locally ordained ministry"
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William Burrows takes this as his point of aeparzure iU.L a V11GV1Vj5J
of the ordained ministry:
The key theological principle ought to be the right
of each basic community to enjoy a complete ecclesial
life.... If Catholicism is to take seriously
its own doctrines on the importance of liturgy for
the formation of a church, it has to find structures
of ministry which will allow basic communities to
worship in a complete round of sacramental cele-
brations creatively adapted to local lifeways and
culture. 11
He proposes a ministry of village pastors whose selection
is based on personal, spiritual characteristics proven in their
lives in and out of the church. They need not be seminary trained,
but require ongoing formation and supervision. These pastors need
not be clerics separated from their people by semi-monastic life-
styles. They may very well be married persons earning their own
living. Pastors such as these should be fully ordained presbyters
12 Such a ministrywith the authority to preside at the Eucharist.
would not only meet the needs of third world basic communities, but
would also release a new force in places where the shortage of
ordained ministers has been a problem.
But such a pattern of ministry is not just a device for
solving the shortage of priests. It has intrinsic as well as
instrumental value. One of the first in recent times to point this
out was Roland Allen. In his 1912 book, Missionary Methods: St.
Da„i l nr n,irs?_ Allen advocated a new strategy for mission based or.
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a scriptural non-stipendiary local ministry. The point Allen made
is that St. Paul ordained men as elders of the community. His
proposal was so radical (though he insisted that it was as old as
St. Paul and was common even after the medieval period13) and
entailed so many basic changes to the prevalent system that, not
surprisingly, it went unheeded. Urban Holmes took up Allen's
idea again in 1971, and praised Allen's work as one of the books
most worthy of our study1k. How little Holmes' advocation was
heeded can be seen from the fact that in 1981 Vincent Strudwick,
the Director of Education for the Diocese of Oxford, wrote an
which
article in Theology lamenting the frustrations among those who
have been exploring the concept of a Locally Ordained Ministry over
the last decade15, attempte4 to revive Allen's bold proposal.
Allen saw a great weakness in the pattern of ministry
operative in his English parish system, and which in variant forms
was also dominating most churches and missionary outposts. This was
the move towards professionalization which reached its apex in the
nineteenth century when, as education became the compellingly felt
need of the Church, the clergy were drawn largely from the middle
class who were bright but not necessarily charismatic. They were
removed from the local situation and educated in the cloistered
atmosphere of the universities and seminaries to be taught the
profound truths of the universal Church, and then sent out to be
the shepherd of a people with whom they had no natural bond, of
whom they were probably considerably afraid, and who had no knowledge
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of the academic world from which they came. 16 This leads to an
overdependence of the Church's ministry on the competence of a
trained clergy. The church in a parish or congregation consists of
all those people whom the clergy can persuade to take an interest
in religion. If the clergy possess the rare gift of influence
go well. If a minister without gifts succecds one with gifts,
everything comes to a standstill. It is what Herbert Kelly calls
a handcart ministry. The Bishop, or his equivalent in other
denominations, asks Who will push this handcart?" (i.e. the parish/
congregation) and gets someone from outside to try to do it who then
attempts to get it moving by personality, ability and devotion the
way a vicar/pastor is supposed to. The case is little different
for those congregations who employ their own minister instead of
being assigned one. Strudwick believes this whole approach is
false to fact for so few men can really do it and also
false to principle because the Church is the whole people of God
and every congregation should have a leader in spiritual things
from their own number. The priest, whether in a parish or in the
mission field, should be one ordained for his own people. 17 Holmes
argues for essentially the same point when he insists that
the unique nature of a given communeity demands a
match with its sacramental person. No one can
minister effectively just anywhere"....
As in the ancient Church, a man is ordained to
the cure of which he is already a part, and the
without which holiness and self-sacrifice effect little-- things
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assumption is that he remains with that community.
If he moves to another community, he must be
acknowledged by that group as the sacramental
person before he so functions. Clearly this
forsees men entering the priesthood as a rule
at a later age than twenty-four or twenty-five,
and abolishes the accustomed notions of the
clerical career. 18
Rather, as Kelly envisages the locally ordained minister:
He should be an experienced middle aged Christian
of strong character and of independent position
who is not, and need not, be afraid to speak to
the people who have chosen him. At.forty, though
without college training, he will have learned
from life. 19
The locally ordained minister need not always be chosen by the
congregation. Holmes, for example, proposes the following process.
The Church looks at a given Christian community
and finds there the natural leader, the charismatic
Christian, and gives him or her the training
necessary to sharpen the gift of grace already
evident in his life, and authorizes him through
ordination to function as the presbyter, the
sacerdos, of that community. He is not a
professional he is not paid for this, just
as. in the ancient Church. This person
works alongside his people, as priests have
done in many ways for much longer than they
have not, and in this way shares even better
with them the liminal quality of his life,20
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Such a pattern of locally ordained ministry would draw our
attention away from the minister as a professional to the sacra-
mental person, the natural leader, the charismatic pastor as
someone who is an integral part of the community. As Holmes
points out, the capacity of person he possesses is both his and
the community's of which he is a part.21 Two qualifications have
to be made about this pattern. First, it is the renewal and
vitality of the whole people of God which makes it possible to
envisage a locally ordained ministry. As Kelly puts it, you
can't expect an Al Ministry from a C3 Church.22 Second, even if
this pattern is to be acknowledged as the normative method, it is
entirely possible that persons who have sought to achieve some
professional competence within Christian ministry might also be
priests (Holmes, for example, makes an essential distinction between
the professional and the priest.), become identified with a
community of Christians, and have a priestly ministry within it.23
We have seen how the ministry of the Church originates as
the mission of the community, how special ministries can be justified
in the context of the general ministry (not the other way round),
and how a new conception of special ministries can be made
independent of a stipendiary basis. We now finally come to the
specific relation between the ministry and a secular occupation and
the relative merits of stipendiary and non-stipendiary ministry.
41
4. The Ministry and a Secular Occupation
The conception of the ministry as a profession or career is
so deeply entrenched and so popularly assumed that we have to go
back to the New Testament and the early Church to justify the com-
bination of the ministry with a secular occupation to the Christian
today.
In the New Testament, most of the important passages about
the ministry are addressed to the local church as a whole. A.T.
Hanson observes that there is no slightest hint that the worship
of Christians in New Testament times must be led by any particular
one of their number. Though by the first quarter of the second
century the special ministry was beginning to assume liturgical
functions, those functions came to it through the local church.
They are not functions which belong to the ministry in independence
of the Church. 24
Lukas Vischer examines early Church documents and establishes
that the situation then was characterized by great flexibility. He
notes the tension in the New Testament itself as Paul thought it
important to maintain his 'tent-making' ministry, but insisted that
his case was not to be considered as a binding example. Rather he
strived to establish in I Corinthians 9:1-18 the principle that
spiritual workers (evangelists, preachers) must be given the
necessary earthly goods, as a matter of course. Such tension makes
for freedom. It was possible for those in special ministries of
the early Church either to live on gifts of the congregation or to
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pursue a secular occupation. There can be no hasty, simple aribwul
to the question of payment of the clergy. The ministry is not
regarded as a profession, but as a divinely appointed function
which can be exercised under differing circumstances.25
Vischer also cites a number of texts of the first centuries
that refer to the combination of the ministry with a secular
occupation. These references to the combination are incidental,
and this makes it all the clearer that a minister with a secular
occupation was nothing exceptional. The texts rather endeavour to
prove that a minister has a right to be adequately paid. This
shows that at that time the ministry was not automatically regarded
as a full-time occupation. 26
It was the growth of the Church, especially from the fourth
century onwards, that changed its structural pattern to be more
dependent on a full-time ministry which took up the increasing load
of duties of an expanding organization. Later on in Christendom,
the clergy became the object of state legislation sometimes similar
to state administrators. Then the ministry as an occupation and
profession became the accepted norm, in contrast to its essentially
being a divine calling which can be exercised under varying
circumstances. 27
Yet even after the third century, the connection between
spiritual ministry and secular-occupation was by no means severed.
There are preserved texts of resolutions of councils, synods and
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Church Orders which deal with various aspects of the work and
earnings of the clergy. For example, the Apostolic Constitutions
(c. 380 A.D.) expressly. prescribes that the younger clergy should
earn their own living. Canons contained in the Statuta ecclesiae
antiqua (c. 500 A.D.) prescribe that every member of the clergy
must learn a trade and earn his living by it. A canon of the Seventh
Ecumenical Council(of Nicea) ordains that ministers who do not have
an adequate stipend should seek to supplement it by other earnings.28
In other words, the early Church was characterized by great flexibility
on this matter rather than dominated by doctrinaire considerations.
It is evident from early Church as well as New Testament
records that the ministry is not necessarily full-time or professional.
This opens the way for a free discussion of the pros and cons of a
professional ministry. In recent times, we hear more about its dis-
advantages.
A first criticism points to the narrowing of ministry from
the whole people of God to an elite few,. Gibbs and Morton pointed
out in 1964 that the identification of ordination and professional
service, with the consequent lumping of all training for new and
developing forms of service (e.g. pastoral psychology, counselling,
Christian education) into the curriculum of the theological seminaries,
has its danger in
implying not that this is the Church's work but that
it must be carried out by the ordained ministry. The
Church has not begun by asking what its members who
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are professionally trained are already doing in
those fields but by asking how it can train its
clergy to do something amateurishly in these
fields. More and more the minister is seen as
the one on whom the life and work of the Church
solely depends. 29
In other words, professionalization encourages lay passivity. But
this state of affairs is the exact opposite of what should be the
case. In other professions (e.g. surgeon and lawyer), the client
does best to put himself in the hands of the professional and not
interfere. This is the problematic separation of professional
and client necessary for specialization. But with religion it is
an entirely different matter. As Gibbs and Morton says
The essential job of a minister is not to do some-
thing for me but to help me to do something myself.
The unique things that the minister does in
the name of the Church, such as celebrating the
sacraments, he does with me and other men.30
A second criticism points to the narrowing of the minister's
sphere of ministry to his professional activities. Justus Freytag
notes that with the modern trend towards increasing specialization or
family life, of private contacts and leisure time over against the
narrow and specialized claims made upon a person by his or her
occupation. The witness of the lay person will remain ineffectual
if it lies exclusively within his own professional position and
situation, without advancing through other areas of life into a
professionalization, there develops the autonomy of the area of
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broader sphere of responsibility, including the public sphere.
So a most important preparation for the layman is missing if the
minister himself does not set an example of how one penetrates
through the limited sphere of professional duties to a broader
basis of responsibility. Freytag proposes that the full ministry
be also conferred on certain lay persons engaged in other profes-
sions. It would thus be made clear that it is not the relatively
simple duties of preaching, sacraments and pastoral care which
constitutes the ministry, but that the essential requirement is to
integrate his office into other social spheres and roles. The
ministry would be an example to every Christian to extend his or
her responsibility beyond the professional role.31
When the sphere of the minister's ministry is so extended
beyond professional activities that we have an ordained ministry
based at work, what distinctive contributions will it make? Michael
Bourke suggests three. First, outside the Church the priest is
still regarded as a person with some authority to speak on behalf
of Christianity, in a way that the layman, even the accredited
layman, is not. Second, within the Church, the concerns of the
secular world will not actually be taken seriously by the Church
unless some of its ordained office-holders are active within
secular affairs and force the Church (especially its most powerful
body: the clergy) to pay attention to them. This may be illustrated
by the active involvement of Roman Catholic priests in the political
struggles of Latin America, Poland and-the Philippines. Conversely,
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the secular world will not actually perceive that the Church is
committed to serve it and speak to its concerns if the Church is
not prepared to ordain, and thus commit its full authority to, some
who work entirely within that secular world. Third, a priest workin€
and thinking within a secular occupation can give some kind of
recognizable leadership to his fellow- Christians in their lay
ministry. He leads not as having all the answers, but as in a
voyage of discovery: articulating the questions that they ask and
encouraging them to face issues at theological depth, discovering
what worship means and how it might be expressed in dynamic relation
to secular work-life. This is indeed a ministry of Word and
Sacrament.32 As Kung puts it, it is not a matter of turning priests
into workers, but of making workers priests.33 This goes far
beyond the English Auxiliary Pastoral Minister who simply adds
weekend churchly service to a regular job.34
In recent discussions of the ministerial profession, as
sampled above, the weight of support comes heavily on the side of
non-stipendiary ministry. Although few would go so far as to
propose the abandonment of the stipendiary ministry, it leaves one
wondering what basis there remains for a full-time ministry.
Besides the pragmatic need and convenience to have a qualified
employed "director/manager" of the affairs of the local congregation,
is there any unique intrinsic value in a ministry exercised as a
full-time profession? The paid minister may well ask: "If there is
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so much to the priest employed outside the Church, what does my
commitment amount to? Indeed, this is one of the questions
surfaced in the identity crisis of the ministry.
The full-time minister takes the ministry as an occupation,
that is, an economic means. he submit that the unique value of the
stipendiary ministry lies precisely in its economic dimension.
Moreover, its specific values are associated with two facts about
the ordained ministry: its capacity for being a sign or symbol
(see Chapter IV) and its irreversibility as a life-long vocation
(see Chapter III).
To grasp the econom c significance of the full-time ministry
today, we must first understand its context: the market economy.
In a brilliant analysis, Alvin Toffler points out that the market,
as an exchange network necessitated by the split between producer
and consumer, is the most influential force in human civilization
since the Industrial Revolution about 300 years ago. Industriali-
zation created a civilization in which'everyone became almost
totally dependent upon food, goods or services produced by somebody
else. The market thus became central. It is just as essential to
a socialist industrial society as it is to profit-motivated in-
dustrialism. But the market was not passive. Quoting economic
historian Karl Polanyi, Toffler observes that the market, which was
insignificant and subordinated'to the social or religio-cultural
goals of early societies, came to set the goals of industrial
societies. Most Deoule were sucked into the money system.
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Commercial values became central, economic growth became the primary
goal of governments, whether capitalist or socialist.35 Culturally,
this has produced
the most money-minded, grasping, commercialized, and
calculating civilization in history. [As The Communist
Manifesto accuses, the new society "left remaining
no other nexus between man and man than naked self-
interest, than callous 'cash payment.'"....
Marx was incorrect, however, in attributing (this
dehumanization of interpersonal bonds) to capitalism.
For the obsessive concern with money, goods,
and things is a reflection not of capitalism or
socialism, but of industrialism.... in which
everyone is dependent upon the marketplace rather
than on his or her own productive skills for the
necessities of life.... Not only products are
bought, sold, traded and exchange, but labor, ideas,
art and souls as well. 36
It is in this context that a person's taking on the clerical
career has special significance. The person becomes a symbol (a
living reminder, to use Henri Nouwen's term) in a twofold way.
First, the person has committed his/her life to point to possible
qualities of life beyond the pervasive centrality of money. Second,
at a deeper level, the person uses his/her whole life for some
"useless" task, useless because it is not geared to the market,
thus pointing to a kind of achievement beyond success in the market,
a freedom of personhood not defined by market forces.
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Consider the first point. A basic element in anybody's
decision about going into full-time ministry is consideration over
material gain. While it is legitimate and entirely well accepted
for persons in any career to make the most money for themselves, it
is totally out of the question that a person in full-time ministry
should gain a lot of money within his occupation (church ministry)
or outside of it, not to say making as much money as possible.
Furthermore, in current practice, and as we shall justify in our
next chapter, the ordained ministry is life-long, and normally
irreversible. This amounts to saying that the full-time minister
has shunned the pursuit of wealth as a life principle. Three
qualifications are in order here. One, this is not to say that
everyone not in full-time ministry is going after ever bigger
wealth as the supreme life goal. Yet it is entirely conceivable
and not self-contradictory for a person who has hitherto devoted
most of his energy to helping others through social or political
action to start building up a personal-wealth alongside and
completely aside from his altruistic service. Qualification two,
it is neither to say that there are not certain professed ministers
of God" who grabs money through or outside his professional activi-
ties, legally or even illegally. But these are the "black sheep"
of the flock and no matter how they try.to justify their income
or standard of living, they have utterly lost the liminal quality of
a full-time minister in detachment from the common money game.
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Qualification three, this cannot be easily applied to the minister
in a communist-socialist country where there may not be the possibi-
lity of taking the ministry as an occupation, nor the possibility of
accumulating much wealth anyway. Yet some equivalence may be possible
if we see "power" as an equivalent of wealth in their situation.
It is often said that in an affluent society, the meager
income of a minister says more about his low social status and lack
of achievement than his self-sacrifice or identification with the
poor. Our argument is not an objection against reasonable pay for
the clergy. But we are saying that even for a minister enjoying a
reasonable standard of living, there is a difference between him
and a poorer man struggling his way up the socio-economic ladder.
His abstinence from the money game is not a monastic ideal that
poses as the alternative to life in the market economy. His
commitment serves rather as a threshold that reminds others of,
and givesa glimpse into, the richness and wholeness of life turned
away from an undue focus on money. He-is therefore a liminal
(= threshold) sign.
Consider now the second and deeper level of this sign. As
St. Paul has experienced, ministers of Christ are sometimes looked
upon as "the scum of the earth" (I Cor 4:13). In the economic life
of today, taking religion as an occupation is as useless as can be.
Freytag observes that in somesections of the population, the minister
is right at the bottom of the scale of social esteem as he is
devalued by the negative judgment that he does no productive work
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because his office is neither connected with the centres of
production and administration which are of vital importance today,
nor engaged in an essential educational function.37 Can the
minister affirm his personal worth against such odds? Vernard
Eller takes Jacques Ellul's concept of inutility and applies
it to the Church. Eller holds that if we do not feel bound to
produce results approved by the usual criteria of success, we will
begin to enjoy freedom of action true to our Christian calling.38
The full-time minister, choosing an occupation deemed useless by
the rules of the market, has a unique opportunity to rise above
it and be free to develop his personhood. Thus he may be a sign
of the Good News for those who are struggling to build a personal
identity but are confined in their horizon.
The minister, who in the Christian religion is also the
leader of a social organization, must be alert lest he himself
falls prey to the extension of market force to religion. In a
candid exposure of this danger, Berger observes that
All the economic and political pressures towards
success come to a focus in the minister's role,
powerfully coercing him to be "successful" himself.
For him, these pressures touch not only
upon his central convictions but also upon his
professional self-image, his career, and the economic
base of his existence (not to mention that of his
family!).... The large churches and the well-paying
appointments will normally-go to the "successful".39
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Sociologically speaking, Berger's analysis of the situation
is fair enough. But such malaise stems from the nature of the
religious establishment in America, rather than from the stipendiary
nature of the ministry as such. The problem is that Berger has a
very pessimistic view of the persons in ministry. He believes that
to many if not most ministers there is no real
conflict here at all, since they themselves share
the values and aspirations that go with these
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pressures.
To deny any truth to this charge is to be unrealistic and to hold
to a perfectionism of the ministry. Yet it must be said that such
human weakness is often perpetuated and worsened by the conformity
of ecclesiastical structures to the marketplace, thus robbing the
full-time ministry of a most unique potential contribution to the
modern scene.
The above discussion points to significant values in both
stipendiary and non-stipendiary ministry. The two forms can be
seen as more than just convenient ada.ptations.They have had their
place in the New Testament and in the early Church. Today their
respective significance- has changed, but each in its own way can
be avenues of essential ministry to our contemporaries.
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B. The Continuing Importance of Residential Ministry
1. The Place of the Local Congregation
Granted that a special ministry is necessary, and that it
may take the forms of stipendiary or non-stipendiary ministry, we
still have to come to terms with the fact that the great majority
of ordained ministers are serving local congregations on a full-
time basis as vicars, curates, pastors, priests, presbyters or
under other titles. The problem is, while the bulk of those ordained
spend their best years in local churches, the relevance and ra_ ison
d' etre of local congregations are under ever more heavy fire. We
have already looked at some of the assaults on the local church in
Chapter I (E. 1): the argument that the home is no longer the centre
of influence in the modern world the rise of para-church organizations
for new ministries independent of local churches much more emphasis
on the Church scattered instead of on the Church gathered. The
ecumenical theologians seem to be prepared for the continuing
decline of ministry on a residential basis:
Owing to the characteristic mobility, dispersal and
specialization of this society, persons tend to
belong to several communities simultaneously, no
one of which is primarily geographically defined...
the traditional (congregations) will continue to be
important.... (But there are) many new groupings
of Christians on non-geographic bases. Many fruitful
ministries are emerging in such communities, 43
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So,does the congregation have a future? What is the place of the
local church? These are far reaching questions the thorough treat-
ment of which lies beyond the scope of this essay. Ne can only
point out the significance of the questions here, and in the re-
mainder of this chapter draw on some recent rethinking that reveals
more potential for the local church.
In his 1961 book, Berger called upon theology to develop
not only a doctrine of the Church but also a doctrine of the
churches. In other words, ecclesiology must contain empirical
reality in its perspective. One must point out in what way the
theological ideal of the community of the Church relates to the
Christian institutions that confront us in society. 44 We find
Helen Oppenheimer making a similar appeal in 1968: There is a most
urgent need for an applied theology of the Body of Christ. That
is to say, the theology and sociology of the Church cannot be taken
apart. In so far as the Church is a reality it is bound to manifest
itself as a sociological entity. 45 This entity in history shares in
the ambiguities and the imperfections of all human events. The
local church is fraught with problems and limitations, both in its
structures and in its people. Yet to find some substitute with the
expectation that the latter will truly live up to our doctrine of
the Church is an illusion. And when we say that the local church
is one expression of the Church, we must not imply that the local
church is only a minimal and nominal reflection of the Church
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which is finding new and far more authentic expressions. Kraemer
has held before us a challenge concerning the possibilities of the
local church:
The Churches as they now exist are mixed Churches.
In modern terms we would say: the Church as a
spiritual reality and as a sociological phenomenon.
Yet we must have the courage and the faith to
appeal to this two-faced Church as being and as
being called to represent the people of God,
instead of adjusting and accommodating to its
mixed character. 46
As an example of continuing efforts to develop both the
theology and sociology of the local church, we shall look at Martin
Marty's analysis of the congregation in his 1981 book. Marty dis-
cusses the American situation of what he calls the public church,
by which he refers to a conceivable communion of the Mainline,
Evangelical and Catholic Churches. In a chapter entitled the
Mandate to Congregate he says
Most participants (of the public church) would
regard the local congregation to be the basic
expression of Christian community....
something like the local assembly will remain
fundamental. The public church properly develops
other forms to enhance the local gatherings,
but it is not likely to settle for less than
these. These congregations will take on varied
colorings in different times or cultures, but
in every case they serve to perpetuate embodiment,
which is essential in the whole church.47
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Marty admits that the congregation today is under attack, but he
does not see it as corning from displacement by larger forms or
mirror-image communities. Rather, the congregation suffers chiefly
from a challenge to the communal ideal itself. 48 This is parti-
cularly true of Western and American cultures.
Modernity leads to privatization of religion and anti-
institutionalism. But as Berger observes, following Thomas
Luckmann, the social formation of the Christian Church manifested
in recognizably organized communities, is a central characteristic
special to Christianity (also true of Judaism) among world
religions.9 So against the increasing consumerization of popular
Christianity and various cults, Marty sees the congregation as
holding its place.
But the congregation asks its participants to
be more than mere consumers.... They do not
find the local church to be the crutch for weak
faith.... Instead, it becomes an arena for
testing faith and thus improving inside the
only kind of community one is likely to realize:
partial, broken, unfinished, sometimes impetuous
and sometimes ignoring. The local church is to
be an invitation to people to share power, to
multiply their efforts for work in the world.50
Turning then to the Church as a theological reality, Marty
takes up Dietrich Bonhoeffer's dictum: Jesus Christ exists as
community. Yet in face of sociological reality, Marty modifies it
thus:
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If a person takes seriously the biblical
witness to Christ's being the head of a body
of the faithful, then to see the faithful
choosing to sever from congregation is to
expect a survival that the New Testament
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does not picture.
The sociological reality that Marty takes into account
includes: the valuable private witness of Christian artists and
prophets outside the local church those shut in by disease those
fed up with their local church which lacks all the vital elements
of congregational life. But these are the exceptions. Marty
quotes Hans Kung: The pious individual cannot by himself achieve
the transformation of isolated sinful men into the people of God.
How could an atomised.crowd of pious individuals. be a home for the
homeless and isolated men of today? The whole Bible attests to
this social and communal dimensions of God's dealings with men.52
Though a local church can become self-enclosed, there will be
revitalization
if the local community conceives of itself
as a way station between the encompassing
world and the private individual, between the
church catholic and faith in solitude. Then
it can find its rightful place not as an end
in itself but for people on their journey.53
Marty's analysis is not final. For it is a particular
analysis of the American situation. Yet particularity characterizes
local congregations as much as commonality. Oppenheimer aptly
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remarks that every parish church council should discuss theology. 54
'.bhile theologians of every society/culture should heed the call to
develop a doctrine of the churches, each local congregation would
have to think out theologically for themselves what it means to be
the Body of Christ in the particular locale. At least we can see
that the local church is viable today, both theologically and
sociologically.
2. Ministry to the Home and the Neighborhood
J.A.T. Robinson charges that the local church is limited in
effectiveness because the forces of society influencing the home is
much more potent than the other way round.55 Macquarrie, however,
insists that, while there must be differentiated and specialized
ministries, a special importance belongs to the ministry that
reaches people where they live for this touches them at the level
of the family, and although the family too is changing, it remains
a basic social unit.56 He notes that even Harvey Cox visualizes
experimental new forms of church life alongside the parish church
rather than as supplanting it.57
Macquarrie traces the theological significance of the family.
He observes, following Feuerbach, that sex is the most obvious
indicator of the fundamentally communal character of human existence,
no single existent being complete in himself or herself. Marriage
is the institutional form which protects and stabilizes the sexual
relation. Understanding marriage sacramentally in parallel with the
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relation between Christ and his Church, he quotes Karl Rahner:
Marriage is the smallest community, but, for all that, a genuine
community of the redeemed and sanctified the smallest of local
churches, but a true one, the Church in miniature.58 Macquarrie
sees that marriage is essentially a self-transcending community, a
community the very purpose of which is to let-be and to pass over
into the larger community of the family. This prefigures the
Church, or community of faith, which does not exist for its own
sake but in order that, through its ministry of reconciliation,
it may eventually lose itself in the wider all-embracing eschato-
logical community. Thus the Church has rightly seen that this
area provides a bridgehead into the world, and should be part of
the sacramental system of the Church.59
So the family has a theological place in the Church's ministry.
But in sociological reality, can the family bear up to the importance
theology has accorded it? Even Macquarrie thinks that in the contem-
porary world, his theological remarks about the family may seem
very naive. 6o And the family seems to be in a very precarious
situation indeed. Most alarming is the trend that the nuclear
family, the accepted normal pattern since the industrial revolution,
appears to be breaking down. It has been reported that if we take
as a typical nuclear family one with a husband and a wife with one
or more children, we find that-in America of the early eighties,
less than half of the population are living in the, pattern. If we
limit our model to the more traditional where the wife is not
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employed outside the home, the figure will be just 23%.61 While
prophets of doom for the family predict its imminent decline, a
careful look will reveal a much more positive picture. In a social
historical study of the American family, Michael Gordon points out
that unconventional behaviors, like divorce, cohabitation, group
marriages and voluntary planned childlessness, often attracts
attention disproportional to their being minority phenomena. Their
extent and implication are often exaggerated without statistical
basis. 62
On the contrary, Gordon attempts to show that the American
family is not in the crisis situation some of its critics would
have us believe, but rather has simply adapted to the changing
conditions of American society. He concludes that
All in all, the American family continues to
be a viable and flexible institution despite
the lamentations of today's Jeremiahs....
People are now faced with a rather broad
range of family and marital options without
necessarily being censured for choosing one
over another.... Ultimately, the durability
of the American family may be found in the
flexibility it has come to offer during the
twentieth centurv.63
Alvin Toffler agrees basically with Gordon. Toffler does not see
that the nuclear family will be replaced. Rather, it will become
only one of the many socially accepted and approved forms in a
family mix where no single form will dominate. 64 Although it is
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not conceived that everything in this array of options will be
endorsed by the Church, they nonetheless reflect continued importance
attached to some form of family, and this provides a basis for the
continued relevance of the ministry of the parish or local church.
It may well happen that in this new family mix there will arise a
new commitment to family life. Gordon makes an interesting obser-
vation that in a 1976 issue of Harper's, a professor of philosophy
writes:
Choosing to have a family used to be un-
interesting. It is, today, an act of
intelligence and courage. To love family
life, to see in family life the most potent
moral, intellectual, and political call in
the body politic is to be marked today as a
heretic-65
Gordon thinks that this sort of family fundamentalism in a magazine
known for the sophistication and liberalism-of its readers is note-
worthy. For it contradicts the claim that such views are only held
by scripture-quoting, down-home types in the more remote reaches
of the country.66 If this is happening in America, even more
positive views of the family can be expected from Asia and the
Third World.
It has been popularly assumed that urbanization, mobility
and increasing variety of family options together give rise to an
irreversible trend that determines the diminishing importance of
the family to human life. This now seems a wrong assumption.
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Looking into the 21st century, Toffler portrays a world in which
the computer revolution has cancelled out many of the fundamental
changes wrought by the Industrial Revolution: the centralization
and standardization of work in the factory, the office, the assembly
line. These changes may seem eternal, but are less than 200 years
old. Toffler envisions the electronic cottage, a utopian abode
where all members of the family work, learn and enjoy their leisure
around the electronic hearth, the computer. This may even lead
to the home-centered society. /cork at home or at neighborhood work
centers involving any sizeable fraction of the population would
mean greater community stability. As employees do not have to
move every time they change jobs, there will be less forced mobility,
fewer transient human relationships, and greater participation in
community life. Toffler believes this could touch off a renaissance
among neighborhood organizations, including churches. 67 Time
magazine reported in early 1983 that some organizations and indivi-
duals were already experimenting with-the idea of working at home
or at neighborhood work stations. It is possible that this will
once again enable people to find community where they once did: in
their communities, instead of in the workplace away from home, 68
All this may sound quite remote, but increasingly rapid advances
in computer and tele-communication technology promises something
like it in the not too distant future. Such glimpses of the future
remind us that the family and the neighborhood are not just vestigial
legacies the relevance of which we are exaggerating and idealizing.
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The Church, which has shown historical continuity in ministering
to the vital areas of human life, does best not to develop new
ministries at the expense of neglecting the local churches. Time
will show that those Churches which do not give up the importance
of local congregations and are sensitive to social changes will
bear vital witness in the communities of tomorrow.
The relationship between the Church and the family is both
theological and sociological. Besides the theological insight
that Macquarrie suggests, we should also take a look at the other
aspect. Margaret Swain notes that each human being is raised in
some type of family, whether that experience is positive or negative
to the person involved. One's family or origin has the greatest
impact on an individual life and provides the road map for
participating in all other kinds of human experiences. Moreover,
each of us developed with a family system which is part of a larger
neighborhood system, reflective of the wider cultural system. It
is comparable to a circle within circles which influences each
other. 69 Macquarrie also speaks of marriage and family as the
first concentric circles of human relationships. 70 Swain points
out the unique role of the Church in this:
The only organization in our society which has
families is the church/synagogue. The religious
institution is the one which can take a positive
and enriching look at the family and its impact
1on the society. 7
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One of the areas the local church should take a look at is
the consequences of the emphasis of modern marriage on intimacy.
In the twentieth century, the significance of the heterosexual peer
relationship is emphasized above all others. Modern individuals
look to the family for their primary relational satisfaction. Yet
besides romantic/physical intimacy, little else holds the marriage
together. When the intimate relation is disrupted, the whole
foundation for the marriage is shaken. This is one reason for
increasing rates of divorce. On the other hand, a cost of
emphasizing intimacy is the loss of contact with the larger
community due to abandonment of meaningful emotional life outside
the home. To varying degrees, there is a drift away from both
kin and community.72 In both ways, the local church can offer its
ministry. On the one hand the Christian community can be a
supportive third party in the event of a marriage crisis, sustaining
and even healing the persons and the relationship involved. On the
other hand, the community of faith, bearing a mission to the local
community, has a great potential for providing a network of meaning-
ful relationships outside the home and breeding a sense of purpose
for the family within the community. If Toffler's vision comes true
there will be many working at home with a spouse. This will add
more functions (besides intimacy) to the family, including the
restoration of a economically productive one. Children will again
.
see their parents at work and participate. Such a family may be
more stable. And the local church will face a new challenge to
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enlist their service for the neighborhood community.- on a ueepe-v
level, the family is not just another object/field for the ministry
of the local church. Nhile we have seen Rahner's idea of the
marriage as the smallest of local churches, the Church in miniature,
the life of the local church has an essential family element in it.
As Elizabeth O'Connor exreriences it,
Christian community probably comes closest
of any community to the family of childhood,
and all the unassimilated hurts and unresolved
problems of that family come to light again 74
in the context of the new family of faith.
This being the case, Sell calls for an integration of family ministry
into the church's life. At its heart family-life ministry is related
to the nature of the church, not merely to its work as an appendage.
Task-oriented, institutionalized local churches lacks family
dynamics and cannot minister effectively to the family. A congre-
gation preoccupied with corporate evangelism and the proliferation
of its programs gives rise to only superficial functional relation-
ships. The common emphasis on age-group functions should be reduced
in favour of activities that involve the whole family.75 All told,
only congregations whose members do interact with each other as in a
family of faith, exhibiting fatherly leadership, motherly kindness,
brotherhood and sisterhood, parental discipline and childlike




A. The Search for a New Conception
l. Polarity and Continuity of Views on Ordination
The theological interpretation of ordination has varied
greatly. The traditional view is that of Catholicism. Although
this Catholic doctrine of ordination has undergone changes through
the centuries, it remains the one that defines the terms of almost
any debate on the subject. we do well to look at this before
other views.
The Catholic tradition holds that ordination is a sacrament
by which spiritual power and gifts are conferred on a person enabling
him to exercise a priestly ministry. This results primarily in his
being empowered to offer the Eucharistic sacrifice. Since the
twelfth century, the Augustinian idea of sacramental character
(regarding baptism) has been applied to the priesthood. Ordination
is now thought of as conferring an indelible character on the
ordinand. This cannot be*lost and safeguards against re-ordination.
Since the Eucharist is central in the life of Catholicism, the
priest comes to control the whole religious life of the people,
from whom he is made different by virtue of his ordination.
Against this sacramental view of ordination, J.G. Davies
distinguishes another main position, namely, that which sees
ordination not as a sacrament but as primarily an act of authorization
by which no spiritual gift or grace or indelible character is bestowed.
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As all Christians have become partakers of the Holy Spirit by
virtue of baptism, gifts of this Spirit need-not be conferred by
ordination and should be-sufficient for the ministry of a presbyter
or priest. While the sacramental view takes as its basis the
elders' receiving of the Spirit that was upon Moses (Num. 11:17)
and the apostles' receiving of the Spirit from Jesus (John 20:23),
the authorization view rejects these texts as a relevant basis.
The corollary of the sacramental view is that ordination is to the
priesthood of the whole Church and therefore universal the
corollary of the opposite position is that ordination is only to
a ministry to a specific body of Christians, and therefore local
and limited. 1
This polarization of the two views is helpful for under-
standing many of the intricacies of debates on the subject. But in
fact the polarity has not been clear cut and absolute. Many churches
hold in-between positions, and those at the very extremes are deve-
loping modifications. In contemporary Christianity, it is the first
of these two views that is more liable to criticisms.
The modern liberal mind finds at once in the sacramental
view several disagreeable elements. First, this sets the ministry
in a basically sacerdotal cultic perspective to the neglect of other
dimensions. Second, its emphasis on priestly power militates against
the place of the layperson in-ministry. The vicarious priest is set
above fellow Christians and reduces the laity to passivity. Third,
the idea of the indelible character is questioned regarding both its
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scriptural-theological basis and whether it can be claimed that the
ordained state is lifelong and irrevocable because of this indelible
character. Fourth, the indelible character absolutizes the ordina-
tion, making it universally valid and neglecting its relation to a
particular community. Of these criticisms, it is essential that new
attempts to formulate a theology of ordination should take them
seriously. We will now look at some of the variations between the
two poles of understanding.
Marjorie Warkentin has made some illuminating analysis of
Protestant adaptations of the sacrament of ordination. Luther
held that ordination was a rite of the church and conferred no
indelible character and there should be no clerics as a separate
order from that of the laity as basically every Christian was in
baptism ordained priest.2 Yet in practice, especially in the face
of state-church relation and controversy with the radical reformers,
Luther rejected any congregational type of church order.3 For
Calvin and the Reformed tradition, while the office was subordinated
(as for Luther) to the lord, the people were demanded in the ordina-
tion service to obey the minister as Christ's minister. Moreover,
ordination was regarded as a catholic rite, not merely an admission
to the ministry of a particular church. The people were given a
place in the choice of the ordinand, but he was ordained by those
already holding the prebyteral office, signifying a commission not
from the people, but from God.4 Narkentin observes that for these
reformers,
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authority to administer (the sacraments) was
still reserved for the ordained minister. In
essence, the structure had changed but little
only because the number of the sacraments had
been reduced and their significance been re-
defined were the clergy any less powerful
than their Roman counterparts.... the
power of the clergy centered less on him
personally, and more on his function as an
authority on the Word.5
Even the radical reformers retained traces of a sacramental
understanding of ordination. They did not go all the way to the
logical conclusion of the view that ordination is primarily
authorization for specific functions and nothing more. Warkentin
notes that the Anabaptists believed that the efficacy of the
pastoral functions depended on the holiness and piety of the pastor.
And in Mennonite circles ordination was considered to confer a
lifetime status. Mennonite ministers were accepted on transfer
from other bodies, sometimes even from non-Mennonite denominations,
without reordination.6 Except for the Quakers and the Plymouth
Brethren, which denied the need for an ordained ministry, most free
churches developed some sacramental understanding of the rite of
the laying on of hands. This was true even among English Baptists,
especially in times of stress.7 Warkentin sums up her study of
ordination in the Reformation movement:
Ordination now set apart the preacher instead
of the priest. Since the imposition of hands
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continued to be the highlight of the
ceremony, many of the ideas formerly
associated with ordination under the old
regime were carried over into Protestantism.
Especially persistent were the ideas of
character and succession. Ordination was
still also the sine qua non for the
administration of baptism and the Lord's
8Supper.
In subsequent developments, while few would stick to the
traditional Catholic sacramental view without any modification,
most Protestant churches have not gone all the way to the opposite
position without reservation. For example, Congregationalist
ordination today is tempered by a sense of the body of Christ being
greater than the local congregation: the moderator of a province
(in Britain) or a conference minster (in America) will represent
the wider fellowship of Congregational churches. After the imposition
of hands and ordination prayer, the presiding minister says, We
declare you to be ordained to this ministry of the gospel in the
church of Christ, and to be appointed pastor of this church and
congregation.9 :chile the appointment is to a specific congregation,
the ordained ministry is in the church of Christ, which is a much
wider fellowship. Also it is rather common nowadays that in the
ordination service of an independent (free) church, ordained ministers
from other churches and denominations are. invited to participate in
the imposition of hands. We see here a sign of catholicity.
73
Warkentin quotes an observation made about Swedish Lutherans
who had broken away from the state church (c. 1880):
The fact that only ordained Lutherans could
fill the Lutheran pulpit, only ordained
Lutherans could serve communion.... was
deeply ingrained in the people. Old
traditions are hard to drop. The thought
that there was a special virtue in who
officiated at the communion service lingered
on even after the open break.10
We may say that the continuing influence of the sacramental view
is based in part on the religious psychological need of the
community of believers.
As for Roman Catholic and Anglican developments, a sample
of representative views can be found in the Final Report of their
International Commission (ARCIC). Their agreed statement calls
ordination a sacramental act in which the triune God acts: God
bestowing gift and grace, Christ being presented as model for
ministry, the Spirit choosing, consecrating and sealing. In the
same paragraph, the lifelong, irrevocable and unrepeatable nature
of ordination is also reaffirmed, yet not basing the argument on an
indelible character. The Commission laid down a new foundation by
an analogy:
Just as Christ has united the Church
inseparably with himself, and as God calls
all the faithful to lifelong discipleship,
so the gifts and calling of God to the
ministers are irrevocable, 11
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'wee see here a significant omission of any mention of the indelible
character, and no insistence that holy orders is a sacrament on a
par with baptism and eucharist, in line with theological development
since Vatican II.
All the cases quoted above show a kind of movement and mutual
w
influence. Decreased polarity makes for better understanding. Yet
differences remain and we have yet to delineate the issues involved.
2. Issues and Dilemmas
Although ordination seems a single problem, there are quite
a number of issues involved in recent debates. In order to gain
some clarity of view, we may express the major issues in four pairs
of contrasting conceptions of ordination. Each pair represents a
set of opposites in theological formulation as well as practical
emphasis.
(a) Sacramental Rite or Authorization Ceremony?
We have already alluded to this pair of opposites. A related
problem is that of the ordained state as a lifelong irrevocable
commitment. This has become a burning issue today. On the one hand,
there is the large and increasing number of departures from the
ministry that we have seen at the beginning of Chapter I. On the
other hand, there is the advocacy for locally ordained ministry and
various specialized ministries, which may very naturally seem to be
areas where persons setting apart specific and limited periods of-
their life can minister effectively. To insist on ordination as a
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lifelong vocation is regarded today as to inhibit many gifted
Christians from contributing meaningfully and receiving due
recognition.
The indelible character, as the basis for the unrepeata-
bility and irrevocability of ordination, is becoming less and less
credible to the modern man of faith. In any case, it was first put
forward as late as Augustine and was not officially applied to
ordination until the twelfth century. Moreover, the indelible
character received in ordination is the image of Christ as the
high priest, according to Aquinas.12 A theology of the priesthood
based on sacramental character is therefore centered upon the cultic
power in the eucharist.
If ordination does not confer an indelible character, does
it bestow the gifts necessary for ministry? According to the strict
authorization view, the answer is No. There are already too many
inapt ministers in the Churches. The community has to put up with
them for life. If ministry belongs to the whole Church, the
community should have the right and duty to discern and recognize
gifts in the ordinand.
But, all these arguments notwithstanding, there is in the
community of the faithful a persistent sense of the set-apartness
of the ordained minister, not just among the ignorant superstitious
folk, but also among the educated and theologically literate. Can
we simply dismiss this as merely primitive unenlightened psychological
need? Moreover, if we affirm the fundamentally sacramental nature of
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the Church, can we deny the extension of its sacramentality
to its ordained members?
(b) Vicarious Priesthood or Representative Ministry?
Thomas Oden notes that a major dilemma of recent pastoral
theology is the need wholeheartedly to affirm the general ministry
of the laity without implicitly diminishing the validity of
ordination.15 Even J.A.T Robinson agrees with this need to balance
the two. He believes that nothing is gained whatever by having
a high doctrine of the laity at the expense of a low doctrine of
the ordained priesthood. 16
Robinson maintains that the heart of the matter in the
relationship between the ordained and the laity lies in the theologi-
cal choice between vicarious priesthood and representative ministry.
The Christian ordained ministry is utterly different from the Old
Testament priesthood which was vicarious in the sense that the priest
did on behalf of the people what they could not do. The ordained
ministry is representative as it is commissioned and set apart to
exercise in the name of the Body, not just the members from below
but also-the Head from above, the ministry which belongs to the
whole. In the ministries of proclamation, reconciliation and
celebration, which the ordained minister is given formal authority
to exercise, all members have the duty and right to participate.
Robinson therefore finds the uniqueness about the ordained ministry
not in terms of what the others cannot do, but precisely in its
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being so representative that it occupies such a key position and
crucial responsibility, for in practice the level of ministry in a
local church will seldom rise above the level of the ordained
17
minister.
Yet one may justifiably ask: If the question is formal
authoritative-representation, why should it be expressed in an
ordained pattern? Instead of an ordained ministry, why do we not
have a representative in each of the ministries that a body of
Christian is involved? If the very meaning of representative
ministry lies in its being basically the ministry of the whole
body, why do we need a.representative in the first place? Robinson
recognizes that the ordained ministry as not*the ministry of the
Body apart from the Head, as if their authority came simply from
below, but neither of the Head apart from the Body, but of the
Head working through the Body. 18 There is a kind of tension here,
and we need more specification as to how the vectors from above and
from below can meet in a constructive way in the ordained ministry.
The great merit of Robinson's conception is that in a
representative ministry, there is no need to see every concession
made to the laity as being at the expense of the clergy. Rather,
the ministry of one expands automatically with the expansion of the
ministry of the other.19 Yet if Christian ministry is representative
instead of vicarious, why should it be a priestly ministry at all?20
In other words, how can an ordained priesthood be-reconciled with
the New Testament principle of the priesthood of all believers?
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(c) Historical Continuity or Present Relevance?
The Church is a historical reality. It has sought to define
itself and its ministry by going back to its traditions and roots.
Not all who emphasize historical continuity would reach the same
conclusions. The conservatives schematize history and hold that
Christ instituted the apostles who deliberately transmitted Church
authority to the first bishops and down to the ecclesiastical
hierarchy today.13 Those who oppose this view may also go back to
the New Testament and early church documents to look for a more
primitive form of ministry and church government. The liturgical
movement is one example of such efforts. Yet an unfortunate
consequence of the liturgical movement is that while recovering
the centrality of the eucharist in the early church, it has led
to an overemphasis on the cultic aspect of priesthood, sometimes
at the expense of the other roles of the ordained minister, like
teacher, guide and pastor. 14
In both views, the common belief is that what is important
for contemporary ordained ministry is its conformity to New Testament
and early church practices. Although the conformity demanded may
vary, the ministry is unquestionably dependent on its past. Those
who feel tired of all these arguments and counter-arguments from
historical evidence put the emphasis on the urgent tasks facing the
Church today. They see no problem in putting aside the tradition,
so long as the form of ministry is meeting the needs of the day.
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(d) Ordination to Local or Universal Church?
We have already seen how it has been advocated that ordination
should be specific to ministry in a local congregation, following
early church practices. Schillebeeckx points out that in the canon
of the Council of Chal-cedon (451 A.D.), it was declared that an
absolute ordination, i.e. one in which hands are laid on someone
without his being asked by a particular community to be its leader,
is null and void. In the ancient church the link between the com-
munity and its leader was so strong that it was virtually impossible
for the leader to be moved to another community, although exceptions
were made. A minister who for any personal reasons ceased to be the
president of a community ipso facto returned to being a layman in
the full sense of the word. Schillebeeckx argues that it is not
someone who has the power bestowed by ordination may preside over
the community and its eucharist. Rather, the minister appointed
by the community already receives, by virtue of his appointment,
powers and gifts from the Holy Spirit via the community. This
means that the modern situation where a community cannot celebrate
the eucharist because no priest is present is theologically in-
conceivable in the early Church.21
Yet a great danger in this pattern is that the president of
the eucharistic community may become the democratic leader. The
ordained ministry does not derive its authority and mandate from
the community, otherwise it will not be able to confront the
community. Oden notes that ordination is enacted on behalf of
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the whole Church.
Even in free church congregational traditions
in which the local church ordains, it does so
not just on behalf of the local church but on
behalf of the historical, ecumenical church.
Just as'one is baptized not into the local
church alone but the whole church, so one is
ordained not merely by synod, denomination,
diocese or conference, but on behalf of the
apostolic tradition. 22
So the issue whether ordination is to local or universal church not only
involves the'relations between priest and community, it is bound up with
the question of the ultimate source of ordained ministry.
One may wish to put aside all these issues and dilemmas in
formulating a contemporary conception of ordination. But the debates
through history are with us and there is no escape. While generally
avoiding extremities and excesses on these issues, the clergy as well
as the laity feel confused and are in urgent need of re-orientation
B. Ordination as a Process
l. Proposal and Basis Outlined
Having surveyed the various problems associated with ordination,
it would seem a formidable task to formulate a theology of ordination
that proves impeccable on all counts. But is it necessary or even
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desirable to lay down a definitive conception of ordination? It may
be said that a common fault with various attempts to define or redefine
ordination lies in their preoccupation with either justifying the tra-
ditional view or replacing it with alternatives. This often narrows
the discussion to exactly how much difference the rite makes in the
ordinand. Whether the argument is for ordination as a sacrament or as
authorization, the matter is seen in very much static terms, as if a
properly interpreted and executed rite were the key and determining
factor in the future ministry of the ordained. All the possibilities
for the ministry of the ordained seem to be defined and circumscribed
in the brief moment of the rite.
Against such static notions, we propose that a more dynamic and
open-ended view of ordination may be truer to the experience of those
in the ordained ministry. This involves seeing ordination as the
initiation of a process by which a person is committed by Christ in the
Church to develop his or her life for ministry. Ordination is not just
a once-for-all rite. It is a decisive point of time indeed, for it
is the setting in motion of a continuing activity. But the fact that
it is a start points to what follows. What follows is not a program
predetermined by the canon laws, or by the standard textbooks on pastoral
theology, or by the sociologically sophisticated church growth researches.
The ordained ministry does not have a fixed pattern or model, except the
example of Jesus' ministry. 23. But the ministry of Jesus is inspiring as
well as defining. At ordination, a person is commissioned to begin an
exciting life of exploration, which is as colourful and open-ended as
the God-given possibilities for his. or her life, for the communitv in
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which he or she serves, and for the interaction between the two.
Such a process view of ordination is not based on the
philosophical theology of process thought, and the scope of this
paper does not allow here an exploration of the possible interrelation
between the two. Instead of philosophical theology, our process
view of ordination finds its justification in a more empirical way.
Its basis is the experience of the Church and the practice of ministry
itself. As Ray Anderson insists, ministry precedes and produces
theology. Theological activity must emerge out of ministry and for
ministry, which is ultimately God'd ministry. The practice of ministry
is not only the appropriate context for doing theological thinking, it
is itself intrinsically a theological activity- 24
However we conceive of it, ordination is the action of admitting
a candidate to the ministry of the Church.25 This has been the case
throughout the history of the Church. Therefore, while ministry and
ordination are distinct concepts the ministry in history is properly
our guide to the theology of ordination. Bernard Cooke rightly insists
that historical studies contradict the notion that Jesus himself
described and established a structure with designated positions of
ministry for the early Church. Rather,
it does seem that he formed a small group of
followers (and leaders).... It was left
to these disciples to provide prudently for the
structural needs of the early Christian communities.
This they did by assessing the particular require-
ments of a community (of faith).. ..and either
adapting already familiar instrumentalities (such as
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groups of governing elders) or devising new means,
for example, their own Christian catechesis, to
meet these requirements. 26
Cooke further cited the manner in which residential ministries
(elders) succeeded itinerant ministries (travelling apostles) as a
clear manifestation of the pragmatic approach of the early churches.
This pragmatic approach continued over the centuries to characterize
the evolution of structures in the church, more specifically the evolution
of ministry. Cooke goes so far as to say that changes and innovations
were made in the light of the needs that arose, and then theological
reasoning was devised to justify these new patterns.„ 27 It may be said
that Cooke is here expressing the same idea as Ray Anderson's view that
theology emerges out of ministry, though in a rather cruder manner.
Even though one may not agree with the.last quoted remark of
Cooke's, the evolutionary nature of ministry cannot be denied. Against
this evolutionary view, there are the various kinds of hope of
restoration, which try to go back to the good old days before the
secularizing French Revolution, or before the Reformation, or before
the Catholicizing of the primitive church. Such hope is associated
with the view that there exists some ideal structure for the world and
the church, which guided God's creation of the world and institution
of the church, from which sinful men turned away, and that things should
be restored to the way they once were and really ought to be. Cooke
thinks that such a view is radically incompatible with modern thought,
which has an evolutionary understanding of man and the world.28 The
word evolutionary may cause concern to some. But even without
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succumbing to certain theories of evolution, a properly historical
understanding of the New Testament and church history will lead to the
insight that the church and its ministry has always been adaptive to
and interacting. with the particular situation in which it finds itself,
in spite of strong tendencies to remain conservative and change-resistant.
It must be added that even those who hold the hope of restoration for
the church and ministry allow for adaptations. and innovations, justifying
these by theologically linking them to supposedly unalterable principles.
Such theoretical difference between practically similar approaches is
part of the perpetual problem of deriving applications from the historical
yet primordial Scriptures.
Yet the development of ministerial functions is not a purely
natural process. Cooke argues that:
If one accepts the belief that the church is truly
the body of Christ and animated by his Spirit, then
the risen Christ himself and his Spirit remain
involved in the developing historical life of the
Christian community, and no element of the creative
unfolding of the church's being can be seen as purely
human and not instituted by Christ.29
Cooke admits that his dynamic understanding of institution by Christ
requires a delicate and faith-filled appraisal of the church's historica
development to discern what is of the Spirit and what is not but he
believes the burden and risk of such a task is part of the price for
retaining the vitality and flexibility of the church.30
Cooke's views are shared by Edward Schillebeeckx, who says that:
Even though these offices (episcopate,presbyterate
and diaconate, emerging from an.originally greater
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number of offices) do not go back to a historical
act of foundation by Jesus, they are, by virtue
of the pneumatic nature of the apostolically
ordered Church, themselves the fruit of the Spirit
and not simply the result of a sociological process.
.. As long as the church is able to distin-
guish the sign of the Holy Spirit in it, restruc-
turation is therefore possible, not only in the
past (this is quite clear from history), but also
31
in the future_
Here we see a vital connection between the Spirit-controlled (pneu-
matic) nature of the church and its openness towards the future. When
the church ceases to be responsive to the Spirit, charism and institu-
tion will be seen to be opposed to each other. Instead of embracing
change as response to the present and preparation for the future, it
will be seen as primarily rebellion against the past. This opposition
is unnecessary, as Cooke reminds us:
Ministerial role is the expression of charism,
not only such manifeastly charismatic activities
as'prophecy... but alos regularized teaching
and structured governing. This means that one
cannot simply contrast charism and institution
in the life of the church. Institutions themselves
are meant to be the organs through which the Spirit-
animated community expresses its life. 32
While it is our responsiveness to the Spirit that nurtures
our proper response to the future, it is our awareness of the impor-
tance of the future for the church that compels us to remain sensitive
and submissive to the Spirit. This interplay is best manifested in
the book of Acts where the church boldly confronts the uncharted,
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uncertain and at times unbearable future. It is then that the Spirit
becomes the great guide and innovator. Although formalization sets
in early and Paul's struggles with conservative forces punctuate the
book of Acts, the Apostles' unremitting submission to clear manifes-
tations of the Spirit has kept the forward-looking character of the
primitive church. This forward-looking character is the ground and
origin of the evolving Christian ministry.
After nearly two thousand years of institutionalization, the
church must be reminded that it is ruled primarily by its future. As
Hendrik Kraemer writes in the fifties:
The Church is not only the people of God, but the
expectant people of God. The band of people which
is in the first place forward looking, not backward.
Forward to the kingdom of God, to the coming King.
And so the people of hope. All service is to this
kingdom. The people of God is ruled in the first
place by its future, and not by its past or present. 33
It is in this spirit that Cooke proposes that Christian ministry,
especially ministries to the world, must learn from experience and be
judged by the criterion of eschatological effectiveness: Is the
establishment of the- kindgom of God being helped or hindered? ,34
Such a future-orientation for the church has very deep roots in
the Christian faith. It is a direct implication of our belief in the
transcendence of God, which has long been obscured by secularization.
Through the last three hundred years or so, secularization has increa-
singly undermined the credibility of transcendence. Both. social
institutions and individual lives are increasingly explained as well as
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justified injerms devoid of transcendent referents. As Berger puts
it: The reality of ordinary life is increasingly posited as the only
The common-sense world becomes a world without windows.35reality
In this secular worldview, it is difficult to plan or hope for a future
that could be significantly different from the past or present. Barbara
Hargrove points out that the range of secular progress is limited to
logical extensions of the past. 36 By contrast, she suggests the great
potential of the church in this context.
The church serves as a symbol of the coming future.
It sees in the past not only the evolutionary deve-
lopment all our culture recognizes, but also the
hand of a transcendent God who has entered into
that past in such a way as to indicate a future
reality toward which we may move.... We are
free of the constraints (of the present order)
because we are constrained, by a different defini-
tion of the situation. 37
The church is then both rooted in the past and shaped by the
future. The Christian view of the future is based on an understanding
of the world as redeemed through Christ. Furthermore, engaged in moving
toward the glorious liberty of the children of God (Rom. 8:21),
Christians order the whole of life according to a different blueprint.
The church's continuity with the past is seen in both the seriousness
with which it takes its Scriptures and in its very structure. Struc-
turally speaking, continuity with the past is maintained not only in
the church's orders and official ministry, but also in its inter-
generational grouping. Hargrove points out that the church is one of
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the few remaining social institutions where at least more than two
generations may come into close and caring contact. This in itself
distinguishes it from the new religious groups, which are mostly the
creation of a single generation, and provides visible proof of the
extent through time and space of the reality of the church
living out'relational ties with past,*present, and future.38 However,
the official ministry of the church has long relied on the past for
its raison d'etre. That is why Hargrove says, The idea of a God who
calls us ahead, rather than a Judge who holds us to past decrees, is
an idea that both vitalizes and threatens the structure of the organized
church. 39 The threats will no longer be avoided and will even be
seen as necessary whdn the vitality this brings is experienced.
Therefore, the process view of ordination and ministry we
propose is not just a continual adaptation to changed circumstances.
While the church in ministry should learn from experience and discern
significant historical developments, it must always point to the trans-
cendent God, who is wholly other yet.is so deeply concerned and involved
that he calls us towards hope in the future. As a process theologian
says, following Whitehead, that divine agency in the world is persuasive:
God persuades by offering an ideal aim. 40 We must go beyond being
pragmatic and responsive, and recognize that the organization and
ministry of the church is not, in its essence, rational. For effective-
ness cannot be measured when. the end is not known and past experience
cannot be the only guide. Rather, as was for Abraham, our guide is
faithfulness and obedience to a call that does not necessarily state
the end in sight. It is the church's focus on the unrealized future
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of God, rather than the predictable and controllable future, that may
restore to life the sense of mystery absent in the modern world.
Hargrove sees in this a very specific and significant way of reversing
the process of secularization. 41
Thus far, we have seen some elements of the foundation for a
process view of ordination. This view finds its justification his-
torically in the experience of the church's ministry from New Testament
times onwards, theologically in the pneumatic nature and pilgrim
character of the church, and religiously in the experience of transcen-
dence in the call of God to the church and its ministers. This view
sees in the ordination rite a critical beginning. But ordainedness
is by no means complete at that point of time. It is shaped continually
by the future towards which one is divinely called. If this view is to
be fruitful, it must be capable of shedding some light on the issues
and dilemmas associated with ordination as mentioned in the. last section.
In the next section, an attempt will be.made to give the issues some
re-orientation in the light of the proposed process view' 42 of ordination.
2. New Perspective on Issues
(a) Ordination for Life
The process view gives lifelong ordination a basis apart from
the concept of indelible character. According to the process view,
ordainedness is not complete at the time of the rite (as by the granting
of an indelible character). The ordination rite is the expression of
decisive and radical commitment so that ordainedness may be developed
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and filled out with content throughout one's life. This development
is not determined at the time of the ceremony, but is shaped by the
future. Ordination to temporary priesthood is a self-contradiction
because it sets a limit on the demands and possibilities of the future,
which constitute the very essence of ordination. Indeed, so momentous
is the divine calling to venture into the future that to set a time
limit beforehand is to try to program the mystery of transcendent will,
and to cut it short is to remain half-ordained.
Here we may note the argument of a Catholic biblical theologian
who defends the lifetime vocation of priesthood without resort to the
indelible character. Raymond Brown demonstrates that the spiritual
idealism of the later Christian priesthood was dominantly shaped by
the disciple of Jesus portrayed in the Gospels. While all Christians
are called to be disciples of Jesus, we cannot read the Gospels in a
way that would water down the specific fidelity and generosity required
of those chosen from the wider group of followers to be Jesus' special
disciples. In particular, no turning back (Luke 9:62) as the heart
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of discipleship sets the ideal of the permanency of the ministry.
Brown's view seems to provide the common ground on the matter of lifelong
ordination for the Anglican- Roman Catholic International Commission,
which agrees that, Just as Christ has united the Church inseparably
with himself, and as God calls all the faithful to lifelong discipleship,
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so the ifts and calling of God to the ministers are irrevocable.
g
When we compare the Gospels' idea of discipleship as a commitment to
follow and learn till the end of life and the idea of ordainedness as
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a development that takes a lifetime to complete, the process nature of
both becomes obvious.
The process view dispenses with the medieval concept of
indelible character for the basis of lifelong ordination, but it in
no way deprives the ordained ministry of its ontological dimension.
The process view does not reduce the ordained ministry to just functions
and actions. The main objection to indelible character is its static
givenness. The radical demands of ordination in the process view is
bound to affect the ordinand in the depth of his being,45 only that
ministerial character is here conceived of in much more dynamic terms.
As Macquarrie describes it,
There is nothing magical about such character,
nor does it fall ready-made from heaven at
ordination. Ministerial character... is
a formation of the person, the building up of a
distinctive pattern of personal being, the shape
of which is determined by certain dominant
interests. 46
These dominant interests are part of the future towards which God call
the minister. Macquarrie's words underline the progressive nature of
ministerial character, or ordainedness. The priestly spirit and priestl
heart are in a dynamic relation with the events in the priest's life
through time. As Macquarrie so succinctly puts it, it is through the
doing of acts that character is formed, then character in turn informs
47
the acts. Ordination for life is therefore a natural corollary of
the process view.
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(b) The Priest and the Priestly People
The main objection to a priestly caste in the church is the
doctrine of the priesthood of all believers. In practice, however,
this is often taken to mean the priesthood of each believer. Such
misrepresentation has been rejected by many theologians. Richard
Hanson, for example, thinks that Christian priesthood is a collective
priesthood and does not mean that every Christian is an official
minister.48 Thomas Oden holds that the priesthood of all believers
has never meant the priesthood of each independent individual believer,
but rather of the whole community.49 Catholic biblical scholar
Raymond Brown quotes with agreement the Lutheran scholar J.H. Elliott's
conclusion that I Peter 2:9 echoes the kingdom of priests in Exodus
19:6, which is to be understood as not primarily concerning priestly
function, but priestly holiness. As the idea of the royal priesthood
of the people of Israel in the Old Testament did not prevent the
emergence of the cultic priesthood, so one cannot argue from the royal
priesthood of Christians against the existence of a Christian specialized
cultic priesthood. 50 Yet this does not constitute a positive reason why
there should be a specialized priesthood. Brown offers his own explana-
tion of the silence of the New Testament about Christian priests by
radically suggesting that the early Christians acknowledged the Jewish
priesthood as valid and therefore never thought of a priesthood of
their own. The idea of a special Christian priesthood emerged after
the cessation of Temple sacrific offerings and as Christians came to
think of themselves as constituting a new religion distinct from
Judanism.51 This, however, is a historical explanation, not a theologi-
cal one.
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We now turn to John Robinson who suggests that specialized
Christian priesthood is representative rather than vicarious (see A.2.
(b) of this chapter). We can examine his theological basis for Chris-
tian priesthood. He notes that of the hundreds of Old Testament
references to the priesthood, only two are applied to the church.
These two are among the few texts that designate the whole people of
Israel as a priesthood. 52 Robinson also rejects the perversion of
universal priesthood to mean the priesthood of each believer. And
he insists that, according to the New Testament,
the priesthood... is vested in the poeple of
God as a body. It is held only in solidum.
'The Spirit,' said F.D. Maurice... 'in an'
individual is a fearful contradiction'....
There is an essential connexion between the
solidarity of the priesthood and the solidarity
of the Spirit in the life of the Church
the common ownership,' the koinonia,
of Holy Spirit.... With the communalization
of the holy went the communalization of the
priesthood. 53
Within this theological framework, there is no compelling justification
for a specialized priesthood. In other words, there is no basic recon-
ciliation between specialized priesthood and Robinson's understanding
of universal priesthood, unless what he calls representative priesthood:'
is largely formal representation or a pragmatic compromise to the given
existence of specialized priests in the church.
It is at this deadlock that the process view may fruitfully come
in. Ordainedness is developing throughout one's life and oriented
towards the-future. But this development-and-this future is meaningless
if they concern only one's own life. The meaning of ordination is not
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directed towardsthe priest himself or herself, but towards the people
who are and are called to be the priestly people. The priest is
ordained for the purpose of effecting the full priesthood of the
people. Here we see another direction of the process. In addition
to being directed for development and growth through time (one's life),
ordination is also directed for influence and spread through community
(church and society). Ordination has meaning only as it enriches its
relational dimension as well as its futuristic dimension.
We can find a description and a theological basis for this aspect
of the process view in Oliver Quick's discussion on the sacrament of
orders. According to his general definition of sacraments, the under-
lvin2 nrincinle is that of,
separation for the double purpose both of true
representation and of effective inclusion....
Special sacraments confer the inalienable
characters of sonship (through baptism) and
priesthood (through ordination) specially upon some,
because in truth they belong to all, and yet cannot
effectively belong to all unless they are first
bestowed on some who are commissioned to extend them
to others. For in the end they belong to all, because
from the first they belong to One only, the Only
Begotten Son of God, the High Priest after the order
of Melchizedek. The Christian holiness, which belongs
to all, nevertheless spreads outwards from the One
through the few, to the many. 54
In this admirable passage, Quick lays before us the rationale and
natural necessity for special priests among the Christian priesthood.
More specifically,
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the Sacrament of Holy Order analogously represents
and effects a universal priesthood of.man toward
God, wherein every man through Jesus Christ must
offer to God both himself and (his all), and wherein
also (it is) committed to him that ministry of recon-
ciliation towards his fellows. 55
Here is a conception of priesthood that is not restrictive, but expan-
sive. The ordained priests, instead of being barriers to the layman's
priestly functioning, are agents of its fulfilment. Time is an important
and integral element in the process. When the element of time in the
process view is taken seriously, the specialized priesthood of some in
the present will not be seen as opposed to the collective priesthood
of all in the end.
Quick's doctrinal formulation has a fine parallel in Anthony
Hanson's conclusions from biblical evidence. In an attempt to dis-
cover St. Paul's doctrine of ministry, Hanson focuses on I Cor.
3:18- 4:16 and II Cor. 3:1- 6:10, rather than on the more popularly
used I Cor. 12 and Eph. 4. Hanson thinks that the latter.-two-are
concerned more with the orders within the ministry, rather than with the
theology of the ministry. After he has subjected the former two
extended passages to close examination, he concludes that the ministry
is to serve the church by itself first living out the suffering, redeeming
life of Christ in the world, in order that the church as a whole may do
likewise. As in I Cor. 4:16, Paul says: I beseech you therefore, be
imitators of me. So, as related to Christ, the ministry is the primary
means by which Christ's life is reproduced in the world as. related to
the church, it is leading the church into the same life which itself is
exhibiting. Hanson thinks there is no suggestion here of the ministry
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doing anything which the Church as a whole cannot do: it is rather
that the ministry is the pioneer in Christian living for the Church,
as Christ was the pioneer for all of us.56 Hanson thinks that his
conclusion gives a theological basis for the ministry: It answers
the question why Christ appointed a ministry, not just whether Christ
instituted certain particular forms of ministry.
The ministry is the pioneer Church. The
apostles had their apostolic mission not
because they were to be rulers of a Church
that did not yet exist, but because they were
themselves the nucleus of that Church
We could almost say: the ministry must be
the gospel. At least it must represent Christ
to the world, but primarily to the Church, so
that the Church may represent Christ to the
world, 57
Hanson thinks that his conclusion has another advantage as a doctrine
of the ministry: it does connect the ministry with the very being of
the church. According to the catholic theory of ministerial succes-
sion, the ministry could in theory perpetuate itself without any
reference to the church at all. But as Hanson concludes from Paul,
The ministry begins by being the Church, goes on
to pioneer the life of Christ in the Church, and
ends by helping the Church to carry out its
apostolic function by itself, though never by
dispensing with the ministry. The relation
between ministry and Church in Paul is absolutely
fundamental: one passes over into the other.58
Here, we see again the relational dimension of the process view takes
the ministry of the laity seriously as an integral part of the meaning
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of the ordained ministry: the process of-the pioneer' ministry cannot
take place at all without wholehearted concern for lay ministry.
Bernard Cooke applies the same to the Christian priest as
celebrant of the Eucharist. By his liturgical leadership and through
his prophetic interpretation of life in the context of the Eucharistic
mystery, the priest is to help bring into being a deepened community
of faith. 59 So the sacramental nature of priestly ministry communalizes
Christian holiness rather than reserving it for the elite. As Cooke
says, by being a specialized expression of Christ's self-giving to a
Eucharistic community, the liturgical celebrant leads to an intensi-
fication of Christ's presence to that group of men and women. 60 Like-
wise, through the ordained minister's other ministerial functions and
way of life, his or her ordination is fulfilled in the building up of
the priestly people.
(c) A Historical Rite Meant for Adaptation
It may be asked of the process view of ordination whether
ordination itself might not be dropped in the process of the evolutioi
of ministry. But the counter- question is what can be used as a sub-
stitute for up blic acknowledgement of special ministry. It must be
recalled that historically ordination has been used as the means of
such acknowledgement. As Cooke says, Public acknowledgement of
charisms and therefore of the designation of Christians to certain
ninistries and functions constitute the essence of ordination.61
If the ministry is to have a public character appropriate for the
historical church, continued use of the historical rite of ordination
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is necessary. To say the least, it re-enacts the pattern of both the
New Testament and of the church throughout history. This historical
continuity is desired even by those denominations that do not want to
claim unbroken descendence from the catholic church.
Furthermore, we should not see ordination as some sort of
straight-jacket that rigidly defines and confines the possibilities
for ministry. Indeed, the opposite is true in the process view. Each
ordained life is commissioned to be open and responsive to the future
of God's call. So the ordained ministry through history is a grand
composite current that is to indicate and manifest the movement of
the Holy Spirit. In fact, this was the case at the very inception of
ordained ministry in the church. We know at least that the ordained
of elders (presbyters) is a practice adapted from Juda-ism for the
newly established church that has before it a mission that is not yet
fully known. It was an adaptation that was meant for further adapta-
tion. As Schillebeeckx observes the New Testament church, already
existing models in the Jewish and Hellenistic world, and concrete
demands made by historical situation together influenced the actual
structure of leadership. 62
As the load of charitable work increased, the Seven was ordained
to serve (Acts 6:1-6) as geographical expansion was envisioned,
missionaries were ordained and sent out (Acts 13:1-3) as local churches
were founded in new areas, elders were ordained to govern and to shepherd
the new converts (Acts 20:17, 28) as local churches became more. established,
ordained ministry diversified into governing overseers and serving deacons
(II Tim 3). All these New Testament-examples.-serve to show that the
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ordained ministry is essentially adaptable and profoundly continuous
with both the past and the future.
(d) The Ultimate Source of Ministerial Commission
As we have seen in A.2. (d) of this chapter, the problem whether
ordination is to the local or universal church springs from the more
fundamental problem of the source of the ordained ministry: whether
it is derived from God's authority or from the community's authorization.
The effort to correct the laity's over-dependence on the ordained
ministry has sometimes tended to the other extreme: Ordination is only
authorization to specific functions and special ministry is generated
by the laity to whom the general ministry belongs. This is a dangerous
misconception against which we must guard. As Jurgen Moltmann cautions,
while the monarchical justification of the ministry has become an
impediment to the charismatic church, a democratic justification of
ministry is also false.
(The ministry) serves the kingdom of God and
not the interests of the existing church....
As Christ's church the people cannot ascribe
any 'popular sovereignty' to itself to do so
would be to surrender the sovereign rights of
lts liberator.
Strictly speaking, the ordained ministry is commissioned by Christ (in
his church). Therefore, ecumenical theologians agree that the
presence of this ministry in the community signifies the priority of
divine initiative and authority in the Church's existence... .-the
relationship and mutual dependence (between the Christian community
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and the special ministry) manifests that the Church is not master of
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the Word and Sacrament, nor the source of its faith, hope and unity.
Moltmann makes a useful differentiation: The people for the
special assignments (special ministry) come from the community, but not
the content.of these assignments themselves and neither do the rules
and directives according to which they'are to be carried out. These
come from God, in whose name they speak and act. After all, the
commissioned and commissioning community does not want to listen to
itself and project its own self image it wants to hear Christ's voice,
celebrate his fellowship, and have the assurance of his commission.
The mandate for the special ministry comes not from the community, but
from God. The preacher is not the spokesman of the community. The
leader is not a chairperson to express its prevailing opinion. The
deacon is not a servant-of its dominant interests. Only then can the
minister confront the congregation, in the name of Christ.65
Similarly Schillebeeckx speaks of the two sources of the
ministry in the early church: from below and from above. The local
community chooses its own episcopal minister, who therefore comes from
below. Yet because the minister has been chosen by a community of
Christ, his choice is experienced as a gift of the Holy Spirit and
therefore from above. This is expressed sacramentally in the liturgy
by the episcopal laying on of hands with epiclesis, or the prayer of
the whole community to the Spirit.66 Although Schillebeeckx uses terms
and distinctions different from those of Moltmann, they are expressing
the same basic idea of the divine source of the ministry. Their
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emphases noted here are of special interest in view of their emphatic
opposition to the view that would make the ministry directly commissioned
by Christ without any reference to the community.67 In other words,
they uphold the trinitarian as well as the ecclesiological basis of the
special ministry.
Macquarrie notes a further point in the liturgy of ordination.
In most churches, Roman, Orthodox, Anglican, Calvinist, and Lutheran,
the ministers are ordained only by those who have themselves already
been ordained to the ministry. This signifies the sacramental nature
of ordination, and its generation from above downward. While stressing
the continuity of the general and special ministries of the Church,
Macquarrie thinks that the assimilation of the special into the general
ministry among those Protestant groups who entrust ordination, in whole
or in part, to the congregation, must be rejected. Strictly speaking,
this is not ordination but a setting apart, in which the special
ministry is regarded not as a sacramental order but simply as a specialized
function within the general ministry. Macquarrie thinks that there is a
proper liturgical role for the congregation in ordination: The people
present from among themselves those who are to be ordained and to whose
ordination they assent. But the actual ordaining is done by those who
are themselves ordained. This has been the regular pattern since New
Testament times and is essential for keeping the balance: The Church
and its ministry are equally primordial, the ministry belonging to the
very structure of the Church. The Church was not,generated by the
ministry, neither can the ministry be generated from below upward by
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the Church. This independence of status of the ordained ministry is
essential for the exercise of the prophetic ministry, confronting the
Church with Christian revelation. 68
A common concern of the theologians quoted above is that the
ordained ministry should have its fundamental mandate rooted in a
reality beyond the church as a sociological entity. The process view
of ordination accords well with this concern. The process view
does not seek change for the sake of novelty or variety. The ordained
ministry is in constant change and enrichment because it looks through
the past and the present to the future, concentrating on the call of
God who transcends every human preconception. Indeed, it is the
ordained ministry's relentless effort to seek the embodiment of God's
transcendent will in the community as well as in the minister's own
life that refuses to have the ministry reduced to purely political or
social terms. (We shall examine in greater detail the importance of
this transcendent reference to ministerial role in Chapter IV.) It is
not that only ordained ministers can discern the future of God. This
transcendent reference point is never totally comprehended or exhausted
by human vision. In fact, the minister may well need sound advice as
to the proper understanding of social and political conditions and to
the insights gained by laypeople in the world. Biblical and theological
scholars may help to elucidate revelation for a new age. But it is the
ordained minister who is divinely and publicly called to respond to
God's future and embody and symbodize the transcendent will, as well as
to challenge and enable the community to do the same.
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C. Conclusion
We have sought to develop a view of ordination around the idea
that ordainedness is-not given and complete at ordination, but is in
a process of continued development and enrichment. We have found that
the resultant process view can be much more dynamic than traditional
conceptions. Yet this is not a definition of ordination. Our claim
is the much more modest one that the process view has characteristics
common with the more fruitful characterizations of the ordained
ministry. In particular, we have seen that the ordained ministry is
a process developing through the minister's life, through the community
he or she serves, and through the history of the church. Such an
emphasis on the future of the process provides an important corrective
to the "democratization" (and thus trivialization) of the special
ministry and restores the controlling role of the future of God.
CHAPTER IV
MINISTERIAL ROLE RE-EXAMINED
A. The Problem of Ministerial Functions
Having reconsidered the nature of ordination, we are now in a
better position to examine the role of the ordained ministry today. But
the first problem we encounter is that ministerial role is now a composite
idea which includes a variety of functions. The ministerial functions
which have been present in one form or another at all times in the life of
the church include at least the following: preaching, teaching, prophecy,
caring, evangelizing, ritualizing, administration and discipline.) When
such a large variety of functions are expected to be carried out by the
minister, confusion inevitably arises as to what underlying unity can
be seen in all this work. Traditionally, ministerial functions are
summarized under the heads of word and sacrament. These two are undeni-
ably the two pillars of the life of the church. But they can hardly
include all the said functions, for example, administration and disci-
pline. When Protestant or Catholic traditions put one-sided emphasis
on either word or sacrament, the unity becomes even more strained.
For example, when E. Thurneysen tries to base all of pastoral theology
on the word, or when Catholic theologians try to press all of ministry
into the sacramental system, the resultant picture seems a bit distorted.
Richard Niebuhr has decried the confusion resulting from the
inability to define the most important activity of the ministry and the
2
absence of any scale of importance for ordering ministerial functions.
But the construction of such a scale would lead to systematic negligence
of certain functions. Moreover, it is doubtful whether the diverse
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functions of the ministry can be meaningfully ordered by relative
importance. If one is to state their unity, there is only the very
broad concept of the general ministry of reconciliation of the church,
of which these are specialized functions.
Historically and biblically, the ministry is the heir to different
roles in the New Testament. Raymond Brown observes that the priesthood of
the church has adopted and ad.apted to itself the ideals and functions
of the New Testament roles of disciple, apostle, presbyter-bishop and
the celebrant of the Eucharist. This constitutes a weakness of the
ordained ministry because:
it asks of one man, the present, more than was
asked of any man who played one of the New Testa-
ment roles we have discussed.... The com-
bination of ideals and functions cloaks the
tension that existed between the different
character traits demanded by the various New
Testament roles. I believe that some of today's
identity crisis among priests reflects the
diversified background of the priesthood
[There is] the legitimacy of pluralism in priestly
work and temperament.3
Such biblical evidence has led Benard Cooke to question the unity of
the ordained ministry. He prefers to think in terms of ministries
rather than of some all-embracing function and charism called Christian
ministry. He notes that historically, despite the official absorption
of all the diverse ministries into the official pastoral.off ice, some
autonomous expressions of these vartious charisms have generally existed
in unofficial,, and sometimes underground, fashion. While Cooke does
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not agree to a proliferation of ministries, he urges the straight-
forward recognition (by ordination?) of the fact that the Spirit gives
a plurality of gifts which exist in autonomy and complementarity.4
In view of the biblical evidence, in view of the many gifts
manifested through the lay movement, and in view of the increasing
emphasis put on team ministry, Cooke's advocation of ministries
seems rather natural. But there are theoretical as well as practical
problems. In practice, obstacles to Cooke's suggestion include tradi-
tional resistance, increased financial burden for supporting team
ministry, and the extent to which public recognition should be made
for particular gifts. -The real difficulty lies in its departure from
monoepiscopacy (one man ruling as bishop). In the early church, the
first offices were the presbyters (elders). By the end of the first
century, the congregation generally designated one of its group of
presbyters as bishop. This bishop oversaw one particular local con-
gregation, and is more like the ordained minister than the bishop of
today. His role included being the liturgical president, and a focus
of unity against schisms and heresy. He is also the defender of true
doctrine and thus a link with other local congregations of the common
faith. Most important is that in the correspondence of Ignatius of
Antioah, written prior to A.D. 117, the bishop is identified with God
and Jesus Christ. Where the bishop is present... there is the
Catholic Church (Ignatius to Smyrnaeans 8:2). The bishop is master
of the home. Holmes thinks that there is no question but that he has
become the sacramental person, providing in himself the encounter with
God in'Christ.5
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Some may lament this "early Catholicizing" of the church. But
the principle of monoepiscopacy has remained the rule throughout church
history, almost without exception. Even Seward Hiltner, who can find
no better way to show the unity of ministerial functions than by
developing mental pictures, feels that it is good for ministry that
the principle of monoepiscopacy has persisted.6 In terms of the process
view of ordained ministry, monoepiscopacy is a development of the
historical process that has proved to be suitable and adequate for
the Christian ministry. To insist on a plurality of ordained ministry
because of the diversity in the New Testament church is to ignore the
Spirit's guidance and accumulated wisdom through the centuries. This
is not to deny the vital importance of ministries and offices
outside the ordained ministry. These have been essential in the life
of the church from the beginning to this day. Some advocate that
certain part-time or full-time church workers as well as certain gifted
lay people should be formally installed or commissioned, if not
ordained. Bausch auestions such nrnrtitc_
Why make so special what in fact was ordinary
ministering in the early church? If we go on
installing and commissioning all over the place,
we are going to end up with a clericalized laity
Theologian David Power... says,
"To serve at table, to give communion to others,
to bring communion to the sick, to read the
scriptures, to instruct in doctrine, to make the
word known to non-Christians, are not tasks whic
require a commissioning over and above baptism
and the gifts of the Spirit." 7
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Furthermore, Bausch cautions that a too-soon naming of the new breed
of non-ordained church workers may confine its development. Another
danger is that volunteers might withdraw as more and more trained
ecclesial ministers take over. For their increase both in numbers
and professionalism might replace the natural gifts of the people.8
It should be clear that many of the functions of the ordained minister
do not require ordination for their exercise, for example, administration
(witness Baptist church structure), teaching (by catechists and theo-
logians), pastoral care (by Christian counsellors and psychiatrists),
evangelism and prophecy (both by laypeople in the world).9 So ordained
ministry cannot be defined by its functions. While there are certain
functions exclusive to the ordained ministry (e.g. ministry of the
sacraments and the word, as well as discipline),10 they are derived from
the minister's identity as the sacramental person, instead of vice versa.
According to Holmes, this sacramental person was at the very heart of
life in the early church. The world at that time was intensely personal.
The successor of the Apostles, the representative of Christ himself, sat
in practically every eucharistic assembly and knew his people by name.
Holmes describes him thus:
As a respected and loved leader of the community,
willing to suffer torture, exile, or death for
the Kingdom he believed imminent, he embodied the
expectancy of the transcendent with the immanence
He more was than did butof the personal.
certainly all functions derived their authority
from his person, which was a living thing in the
ll
small community of the ancient Church.
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Today, ministerial functions are rapidly being professionalized. And
there are vast new challenges in various fields. Pastoral counselling
is taking on an ever new face, with developments in clinical pastoral
education and care for the dying. Religious education as well as
cross-cultural ministry are seeing novel theories and approaches. The
whole area of Christian social action is going fast beyond Niebuhr and
liberation theology to face new challenges and circumstances. The
ordained minister will be at total loss if he or she does not find the
root of ministry in his or her own person.
B. The Minister as a Symbol
1. Secularization and Ministerial Role
We have seen in Chapter I (E.3.) that the great challenge to the
ordained minister today is to seek to bring the transcendence of God to
bear upon human life and also to point out the immanence of this same
God in the experience of the secular man. The last quotation from
Holmes points to the great potential of the sacramental person in meeting
this need. We have also seen that church life focused on the future of
God may restore the sense of mystery and thus reverse secularization in
a specific way (see p. 89). It has also been pointed out in Chapter III
B.2. (d) that the future orientation of the process view of ordination
points to the transcendence of God, which is so neglected in modern
life.
A ministry that is focused on functions and their effectiveness
has already subscribed to the modern secularized view of life, for the
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whole purpose of secular scientific method is to predict and control.
So in thinking about the ministry, as Vernard Eller says, a list of
how-to's is not radical enough it leaves matter on the level of
technique-efficiency rather than inviting the Holy Spirit to disrupt
lives, thought-patterns, traditions, and structures.'112 The ministry
is concerned with the person the person of the minister and the
person of the faithful. Here, the sacramental person can be an antidote
against the secular functional understanding of the person. The
sacramental person is a symbol of man's deep relation to God, which not
even secularization can eliminate altogether. Even Bonhoeffer says,
The God who lets us live in the world without the working hypothesis
of God is the God before whom we stand continually.13 As Berger
observes, secularized modern man still has experience of transcendence,
and this shows that secularization is neither progressive nor irrever-
sible.14 It is to this transcendence that the sacramental person can
be a symbolic person.
Dillistone sees symbolic persons as a class of its own among
symbols, and traces its central significance in the Hebrew-Christian
tradition: from the'Patriarchs through kings, prophets, priests, the
Priest-King (of later Judaism), the rabbi, to Christ and to his apostles.
Dillistone thinks that the ordained minister is the continuation of this
line of symbolic persons. This is true of both the Catholic image of
the priest and the Protestant. image of the prophet. Both are necessary
symbols in the social context of the community of believers, the.former
being the representative and the latter being the leader of the community-15
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It must not be supposed that the symbolic role of the minister is
recognized only by those churches bent on sacrament and ritual. It is
generally accepted as significant even among Protestants and radical
Reformers, as we have noted about the continuing importance of the
ordained minister among them (see pp. 70-73 above). As a Baptist
seminary professor describes the symbolic role of the pastor, he is
at the same time a representative of God, a reminder of Jesus, an
instrument of the Holy Spirit and a representative of a specific
16
church.
We must now consider if symbols are of any value to modern
secular man. Paul Ricoeur says that for modern man, the immediacy of
belief and primitive naivete are irremediably-lost. That is why a
sacerdotal-magical priesthood is no longer credible today. But we
have also gone past the purely critical period of logical positivism.
Ricoeur says that modern man aims at a second naivete in and through
criticism. Second naivete is the post-critical or contemporary equi-
valent of the ancient or pre-critical immediate manifestation of the
holy. The experience of second naivete can be passionate though
critical. A symbol in such second naivete requires a critical inter-
pretation which includes the immediacy of the symbol and the mediation
of thought by deciphering the meaning of the symbol. This hermenentics
goes in a circle: we must understand in order to believe, but we must
also believe in order to understand. Therefore symbol gives rise to
thought.17 The symbol is thus rich in meaning for the thinking modern
man. By understanding the contextual, meaning of a symbol in different
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historical periods, we can reinterpret the symbol meaningrully iuL
today. This applies to the priest as a symbol of God among men and of
man before God.
characteristics of the symbol. 18
Tillich has pointed out four
First, the symbol is fLgurative. When we say the priest is a symbol
of God, our attention is directed towards God through the priest, but
not primarily towards the priest himself. Second, Tillich thinks,
something which is intrinsically invisible, ideal.or transcendent is
made perceptible in the symbol and is in-this way given objectivity.
The priest is an important figure to make God perceptible today, whether
in the church or in the world. Third, the symbol has a power inherent
within it that distinguishes it from the mere sign which is impotent
in itself.Iq Theologically, the priest's innate power to be a symbol
comes from ordination and the gift of the Spirit, which places him
along the line of Christ's being the sacrament of God, and the apostles'
being representatives of Christ. Religiously, the priest has innate
power to be a symbol for the transcendent because of the universal need
in religious communities for leaders who can manifest the presence of
the holy in the community. Fourth, the symbol must be socially rooted
and socially accepted. The priest's acceptability as a symbol is based
on historical tradition of the church, and the public character of the
ordination rite: the congregation presents the ordinand and assents
to his ordination. Tillich further points out a distinguishing feature
of the religious symbol. Religious symbols are a representation of
that which is unconditionally beyond the conceptual sphere they point
113
to the ultimate reality implied in the religious act, to what concerns
us ultimately... and transcends everything in the world....
Religious symbols represent the transcendent but do not make the tran-
20 The priest as a person is pointing to thescendent immanent.
personal God who is transcendent. By pointing to the transcendent, the
priest will not mistake himself, or be mistaken, for God. While the
transcendent is not to be made immanent, we must add that God is both
transcendent and immanent at the same time. The priest as symbol should
point to both the transcendence and immanence of God. As these two
"attributes" of God constitute a mystery in tension, the priestly life
as symbol also exhibits this tension.
2. A Symbol of God's Transcendence
(a) A Holy Life
The essence of God's transcendence is his holiness. To point
to the transcendent God, the minister must lead a holy life, that is,
a life of total dedication to God. A, priest not dedicated to a holy
life has no effectiveness as a symbol. As Holmes says, priestly
authority, while God-given, is grounded in the priest's inner life.
Rather than a juridical base, the priest's authority has a moral base
when he or she is embodying the Christian myth in life.21 This holiness
must characterize one's whole life, for it is priestly life, rather than
priestly functions, that counts. As Karl Rahner says, the priest
necessarily no longer has any private life, in the sense that he has
no reserved sphere of life untouched .by his commission. He is always
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on duty.22 This is a corollary of lifelong ordination. Even ordained
ministers with a secular occupation should seek to sanctify his whole
life in the light of his commission. Only then can a minister be a
public symbol of God's holiness.
There.are successful ministers who fail to be a symbol of
the transcendent. Berger notes that under bureaucratic pressure for
secular success in church ministry, different church traditions have
seen the rise of the same new social-psychological type of leaders.
They are activist, pragmatic, skilled in interpersonal relations but
not given to administratively irrelevant reflection. Many leaders
in various churches have conformed to this type in their attempt to
achieve results.23 A minister of this type may well be successful
in the competitive market of rivalling religious institutions, but he
can hardly be a proper symbol of God's transcendence.
When the priest displays in his own person that total response
to Christ to which all members of the church are pledged,24 he becomes
an enriched symbol of God's holiness.-
(b) Use of the Imagination
Urban Holmes has put forward a view of ministry that may prove
very fruitful for the symbolic role of the minister. Homes begins with
the two modes of consciousness in the human mind. For a long period in
Western culture, the action mode, characterized by logic, analysis,
structure and reason, has been dominant. In particular, contemporary
technological culture either denies altogher or drastically downgrades
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the receptive mode of consciousness, described in such images as abyss,
antistructure-and wilderness by Holmes. There has been neurophysio-
logical research since the 1950s on the split brain, which seeks to
ground the action mode consciousness in the t brain and the receptive
mode in the t. This research, while exciting, is still in its early
stages. Holmes distances his ideas from such research, saying that
brain cannot be equated with mind, and that his ideas do not depend on
the proof of the scientific hypothesis of hemisphere specialization
about the split brain. 25 While some theologians begin to apply the
findings of hemisphere specialization to explore dichotomies in
theological consciousness, 26 Holmes works on the belief that the roots
of the priestly function lie squarely within the receptive mode. 27
Yet Holmes keeps the balance by developing a theology of ministry
around the idea of the liminal (i.e., threshold) person, who can
move within structure as well as antistructure.28 The characteristics















Systemic evil Diabolic evil
City Wilderness
Rational Sensible
The liminal priest is to move into each and between the two. He can
be both a professional educator in the church (active) and a noncon-
forming priest (receptive). He thus leads the way of pilgrimage through
both modes for others. But as the receptive is what has long been
suppressed, the urgent role for the priest is to deal with life in the
anti-structure. To do this requires taking up the freedom to imagine
and think in images. Holmes suggests four images for the priest: the
mana-person with extraordinary sacral power, the story-teller, the
wagonmaster heading into the wilderness, and the clown who base
terrifying and exhilarating experiences on comic structures, in order
to shake us out of the ordinary way of seeing the ordinary. 30 Indeed,
the controlled self of the socialized, rational ego must die if we are
to know that destructuring of the secular reality and be available to
God.31 Yet, if the priestly symbol is to break out of the limitation
of the rational and cynical type, it need not go to the opposite
irrational and sentimental. Holmes suggests that the priesthood can
be understood in terms of the sensible mind, sensible here means
being deeply aware. He believes that we need to embrace the rational
32
and sensible and avoid the cynical, the irrational, or sentimental.
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Holmes further proposes that the priesthood has shamanistic
roots. The shaman is the religious practitioner common to all hunting-
and-gathering cultures. A hunting-and-gathering culture is particularly
aware that man is not the master of his fate and -by influence under-
stands grace and our dependence upon God. The shaman converses with
the spirits in magical flight and is a symbol who bears God to man.
By his appearance and performance, he turns the world of his clients
upside-down to crack their common-sense presuppositions imposed by the
structures. The shaman journeys and leads others out into the anti-
structure. The priest is not to imitate the shaman. But by moving
into anti-structure and operating in both modes of consciousness, the
priest can illumine and evoke in us the sensibility of bimodal con-
sciousness. This he does through symbols, metaphors, myths, and
stories of the receptive mode, and above all, through who he is. 33
unlm' basic thesis is:
The priest belongs to the people of God as
the symbol who evokes for them through their
projections the knowledge.of the presence of God
that is within the community and within each of
34
us
While Holmes' insistence on the recovery o cue LeeepLLVC LLLUUe
of consciousness as basic to Christian life and priesthood is very
valuable, he has some rather unorthodox notions. He argues for the
objectification (or projection) in the priest of what is within us as
a healthy and normal process by which we become aware of our own inner
life. What is seen in the priest is the reflection of what is the
presence of God in the people.35 It should be emphatically qualified
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that God is not just present within our unconscious inner self, but
also exists objectively apart from and projection. I think Holmes
would not object to such a qualification, judging from his equal
emphasis on both the transcendence and immanence of God in other places
of his works.36 Another problem here is. Holmes' concept of pro-
jection. He insists that in the priest we see God. The association
of the priest with God persists even when suppressed. He thinks that
this unconscious association is very much at the root of asking a
priest to pray for you, when logic would say you could do it just as
well for yourself. Just as when a parishioner comes to talk with his
priest, he perceives this as a conversation with God through the priest.
And when the priest visits the sick and the bereaved, it feels as if
God has not forsaken them. 37 A reviewer has pointed out that it is
difficult here to keep a clear distinction between being a symbol of
God and confusing oneself too uncritically with God. The line between
clerical authority and clerical arrogance is a very fine one. 38 Holmes
thinks that he does not identify the priest with God in anything but a
symbolic manner,39 and from his point of view, to be too cautious here
is to suppress a natural phenomenon of the human consciousness.
Nobody would really take the priest to be God himself. We should not
reject the experience of those who are receptive to the symbolic power
of the priest.
Some may feel uneasy at Holmes' use of the shaman in relation to
the priest. The shaman is the focus of folk religions which are generally
dismissed by theologious. As an Asian-theologian cautions, shamanistic
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spirituality is often based on the Spirit, but it must also have a
trinitarian theological basis. It should also be grounded in the
Father and the Christ.40 Holmes may not object to this doctrinal
requirement, but he makes it plain that he prefer(s) an inductive
approach, attempting to identify the experience of the priest and
then seeking to illumine that experience in the light of human tradi-
41
tion, This emphasis on human experience and tradition leads us to a
fundamental question about Holmes' work: When the role of the priest
is based on human religious need, is it theologically valid? We may
quote here Thomas Oden's remarks on the natural foundation for priest-
hood. It is interesting in this connection to note that Oden is a
theologian who used to be fascinated by the application of psychology
to pastoral care, but was later disillussioned. The book from which
we shall quote is one in which he pledges to re-state pastoral
theology according to classical theological-and pastoral works of
the Christian tradition. Oden considers the natural foundation for
priesthood by first pointing out that according to the Scriptures
revelation of God does not rule out the ways in which God may use
physical hungers, instinctual desires or social processes as means
through which to make the divine will known. Most early theologians
agree that grace works through nature to fulfill the divine purpose.
Augustine, Aquinas and Calvin all taught that there is a natural human
capacity to hunger for and. receive God's revelation.
This elemental hunger for God engenders religious
communities.... Wherever there are human beings
one is likely to find religious institutions (communities
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of prayer) with traditioned leadership that
provides spiritual counsel, shamanistic insight,
healing, prophetic witness or priestly intercession
There exists a general human need for
religious shepherding and guidance toward moral
self-understanding. 42
According to Oden then, Christian tradition has always acknowledged
some degree of natural foundation for the priesthood. He believes that
such a natural need is still valid in the present secularized period
because there is a deepening modern awareness of our moral inadequacies,
especially in face of the potential moral threat in modern technology
and social economic structures. 43
How does this symbol of the priest function? Holmes does not
give a tangible practical answer. He uses numerous metaphors, illus-
trations and anecdotes to put his point across. The rapid and dramatic
flow of imagery makes reviewers complain against the lack of precision. 44
But Holmes will not be offended, for he thinks that the finite nature
of the human mind demands that with comprehensiveness we surrender
precision.45 Indeed, the religious symbolism associated with the priest
is so comprehensive that the image of the priest does not function
exactly the same way in any two persons. But for those who are open
to the transcendent experience of God, somehow he represents the
numinous in our experience.„ 46 It is here that imagination comes in.
There is no way that priesthood can be taught.47 When a priest opens
up before God and others and let it happen, the imagination can be
put to use through the bimodal consciousness, setting to work images
that may evoke the vision of God in others.
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A significant recent example of the imaginative use of the
image or symbol of the priest can be seen in Pope John Paul II's
meeting with his would-be assassin in the latter's prison cell. What
this symbolic priestly act means to the public may be seen in the
following brief quotation from the cover story in Time magazine.
The Roman Catholic Church for many centuries
has used imagery paintings, sculpture,
architecture to express its spiritual
meanings. The Pope brought the photographer and
the cameramen because he wanted the image in that
cell to be shown around a world filled with nuclear
arsenals and unforgiving hatreds, with hostile
superpowers and small, implacable fanaticisms.
It is difficult to imagine a more perfect economy
of drama. The Pope's deed spoke, not his words,
and it spoke with the full authority of his mortal
life and the danger to which Agca had subjected it.
The meaning of John Paul's forgiveness was profoundly
Christian. He embraced his enemy and pardoned him. 48
The long cover study goes on to examine the implications of the Pope's
message for the complex issue of forgiveness in the modern world: Is
forgiveness a purely personal transaction, or can it be applied in a
political way to reconcile enemies? 49 John Paul's gestures speak God'
transcendent will more profoundly than any sermon or dissertation.
Prophecy can be proclaimed through images and life. The Pope is the
priest par excellence, at least in the eyes of the world. His symbolic
acts have global significance. By the same token, any priest can be
a symbol of God's transcendence for his or her own community.
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3. A Symbol of God's Immanence
(a) A Common Life
The priest as a symbol of God's immanence means that the priest
will point to the presence of God in life and in the world. By virtue
of being ordained, a priest is a symbol pointing to God. If a priest
leads a life closely identified with the lives of ordinary people, God
will be seen as being present in their lives. Theologically, this is
an integral part of being a priest. In his attack against the pro-
fessionalization of the ordained ministry, Mark Gibbs laments that
the minister is trained to be different from the layman. It should
rather be that the man who is ordained is ordained to represent or
identify with the people.50 In the Epistle to the Hebrews, Christ
the -iternal High Priest comes as a man in order that he may be like
men. By identifying with men, Christ can understand and save them,
and bring the immediacy of God to human life.51
The life of modern man revolve largely around the family and
the work place. Except where traditional rural culture still dominate,
the sense of neighborhood community is much diminished. Yet the need
for community beyond the family is still present. We shall take
community, family and work in turn to see how the priest can be a symbol
in these areas.
We have noted in Chapter II. B.2. that a residential ministry
together with the local church can be meaningful in serving the neighbor-
hood community. While this ideal cannot be attained in a short time,
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the local church itself constitutes a community, even though the members
may come from diverse geographical localities, as in a large city. In
the case of churches whose history extends to, say, fifty years or more,
the sense of community with a history is very strong indeed. Many of
the members, according to their age groups, may have grown up together.
In some cases, generations may have been in the same church community.
What are the elements of the focus of cohesion and unity? The building
(and location) is one, the groups of familiar people another, yet
another is the minister. It is clearly advisable that a congregation
not have their minister changed too often. To have your children
baptized and joined in matrimony by the same minister is a memorable
joy. And in a society of high mobility and rapidly shifting human
relations, the minister can be a symbol of God's steadfastness amid
change. The ministry of the chaplains to seamen comes to me as a
striking example. Life on a ship is one of those tiring experiences
of transiency. Today, even more than those years B.C.(= before
containerization), movement goes at the top speed that machinc_s can
manage. It is interesting to observe how seamen see the chaplain as
good old friend when they come to the same port to find that the
same chaplain is still there. Indeed, they are even eager to learn
about their long-time friends on other ships through the chaplain.
While a celibate priest may concentrate his time and energy on
his mission and set a high example of total dedication in following
Christ, he can hardly be a rich symbol of God's presence in ordinary
family life. William Burrows puts it well when he argues against
compulsory celibacy in the Catholic priesthood.
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The priest should live a common life with their
people... (including the) marital life..•
The gospel message that life is not to be
entirely taken up with these (material and
familial) concerns may be more convincingly and
pertinently exemplified by the sort of pastor
who combines all these concerns with Jesus'
message, than by religious or semi-monastic
presbyters whose lives revolve around other
52
matters.
Even Rahner, who wrote to defend celibacy before Vatican 11, cUnceucu
that while marriage is holy and good, the priest seizes on one value
in his finite life with finite possibilities and puts aside the possible
53
goodness of marriage.
Turning last to the area of work, we must concede that the
ordained minister who takes up a secular occupation can be a better
symbol of God's presence in the working life of man than the full-time
stipendiary priest. But here also one must choose. There is tension
here because there is tension between God's immanence and transcendence.
There is unity for the tensions because of the one God who both types
of priests seek to symbolize. But the difference between the two
choices is not as great as that between married and celibrate priests.
We are not applying an arbitrary double standard. Marraige is sacra-
mental of the Church-Christ relationship and essential to humanity as
a God-ordained institution. Work is also'important, for God the
creator works from the beginning. Yet the full-time minister is
not idling around. doing no work. He is working, only that his work
c r1amed insignif icant or even unproductive in the eyes of secular
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men. So the difference between the two kinds of priests with respect
to work is only a matter of degree of identification.
The preist's involvement in secular life goes deeper than having
a secular job or not. He or she should share in the common involvement
of God's people in the world. Bonhoeffer puts it this way.
Christians stand by God in his hour of
grieving . . . . Jesus asked in Gethsemane,
Could you not watch with me one hour? That is
a reversal of what the religious man expects from
God. Man is summoned to share in God's sufferings
at the hands of a godless world.
He must therefore really live in the godless world,
without attempting to gloss over or explain its
ungodliness in some religious way or other. He
must live-a secular life, and thereby share in
God's sufferings. 54
This is what Congar calls genuine laicity things of this would
exist for their own sake, not only if it can be of service to the
church.55 A preist wholeheartedly living such a secular life may be
said to be genuinely lay and will serve as a symbol of God's immanence
in life. Rahner meditates on some. of the implications of this secular
involvement.
First, while we have stressed the high office of the priest, he
must yet be truly human. He cannot always feel that the armies of God
and the church are behind him.
Small and insignificant, he comes before the
individual and can effectively win over'the other
person by showing in the light of his own Christianity
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that it is worthwhile to be a Christian....
The genuine, mature, pure, modest, joyous human
reality is itself a testimony.... (The other
person should) see that being a Christian is not
something contrary to his basic feelings.55
Second, he must bear the absence and incomprehensibility of God with
secular man. Christianity is not the religion which solves all the
riddles of the universe (death, suffering, pain, futility, poverty,
sickness) so that man may hide himself, but that which gives man
courage in the grace of God to believe that this mystery is love. 56
Rahner advises the priest:
Don't go talking about them, making up theories,
but simply endure these basic experiences. Give
these deeper realities of the-spirit a chance now
to rise to the surface: silence, fear, the
ineffable longing for truth, for love, for
fellowship, for God. Face loneliness, fear,
imminent death! 57
This is identification with the deep feelings of secular man, and
allows room for dialogue. Third, the priest must be the fellow-bearer
of the suffering of others. The world of today banishes suffering
into anonymity. But the priest must really share the burden, get
interested and listen.58 We have seen that Bonhoeffer talks about our
being surnmoned to suffer with God. The God of Jesus on the cross
is a suffering God, who comes to suffer together with and because of,
but never instead of, men. The follower of Jesus is called to
"complete (in the flesh) what is lacking in Christ"s afflictions for
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the sake of his body, that is, the church. (Col. 1:24) The priest
must identify with and share in the suffering of his people, even
unto death, as the disciples are called to. A priest who cannot stand
with the people in the face of suffering,-disillusionment disaster,
persecution, and death, cannot be a symbol of God's presence amid these
(b) Use of the Sacramental System
Sociologist W.S.F. Pickering writes in a 1974 article that while
the role of the ordained ministry is shrinking in other areas due to
the invasion of secular forces, the sociologist is struck by an apparently
paradoxical fact.
The population at large, in Britain and other
European countries, still resorts to the services
of the Church at those fairly critical times of
personal and social life associated with baptism,
marriage and burial. 60
To date, no secular alternative has been found in western society to
cope with these personal and social junctures. Life, birth, suffering,
death are traumatic events of a metaphysical kind. But within all
this the only person in western society whose place seems unquestioned
on such occasions, especially when they are ritualized, is still the
parish priest. These occasions offer the priest vast opportunities to
reach otherwise secular men at crtical moments. Their high potential
value for pastoral work should be evident.61 For non-western society,
the continuing influence of folk religions and the lesser extent of
secularized mentality make for a still receptive' attitude towards the
sacraments, even though this Christian institution is not rooted in
their culture.
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Theologically speaking, the range of the sacraments corresponds
to the range of human life itself, and provides a vehicle for realizing
the divine presence and the reconciliation which it brings for every
condition of life and for every stage of life, from cradle to grave.
There are sacraments for the beginning of life, for its middle, and
for its end for health and for sickness for those who live "in the
world, and for those getting into a special ministry. Macquarrie
thinks that the Protestant minister should uncover the rich way in
which the sacraments meet human need. Within this sacramental
framework, the priest makes-present the divine grace at every stage
and," in every need. ,62 The priest as the minister of sacraments is
then a symbol of the immanence of God throughout man's life cycle.
In this chapter, we have met the priest as the symbol of God
in Christ. The range of this symbolization is vast indeed, for the
symbol has the inherent power to disclose even deeper levels of the
reality it symbolizes. As the priest continues so to shape and
orientate his or her life that it becomes a richer and more authentic
symbol, the ordainedness of the priest develops and grows. So the
meaning of priesthood and the way it symbolizes God changes and evolves
along the process of the ordained life. This is why the role of the
ordained ministry cannot be pinned down as unequivocal, despite the
various functions that can be tangibly described. This is why Holmes
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calls the ordained minister "an extraordinary man.... If you can
completely understand what it is to be a priest or pastor in accordance




Having learnt the difficulties facing the ministry, we tried
to defend the ordained ministry in its most common form: full-time
residential ministry. We hope that the integrity of this ministry can
now be affirmed. Integrity is necessary for morale, and morale is an
expression of hope. When morale returns with integrity to the full-time
residential ministry. Valuable things can happen.
The process view seeks to reinterpret ordination in a way true
to experience and credible to the modern man. Furthermore, faced with
unprecedented changes to church and society, the ordained ministry must
be able to embrace change with a sense of purpose and direction. We
hope to approach a balance between being open for change and being
true to our roots.
In the role of the minister, we see its symbolic nature as
basic to all its functions. Here we do not need to go along with the
dichotomy between being and doing, emphasizing the former at the expense
of the latter. A symbol cannot just be a symbol, it must be seen to be
one, and it is possible only when it functions as a symbol. In other
words, the symbolic role of the minister is not a competing alternative
to the various ministerial functions. It is basic and common to all of
them. For example, while a layman can exercise pastoral care, the
pastoral care of an ordained minister is perceived to be different.
The difference may lie in perception precisely because the priest is
a symbol. On the other hand, his exclusive functions (e.g. celebrating
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the eucharist) are exclusive because the symbol of his person is
integral to those functions. The limit of space makes us choose to
discuss this basic role only.
Looking ahead, an obvious need is to explore the relation
between the process view of ordination and process philosophy and
theology. It is bound to be a fruitful study. Liberated by the
process views the minister can now experiment with his or her ordained
life and tell the experience like it is. These experiences of a
developing ordained life would furnish empirical data for the revision
or refinement of our proposed process view. The use of the imagination
for developing the symbolic role of the minister is only beginning to
be voiced. Here too, practical experience of experimentation may lead
to a clearer conceptualization and presentation of the topic.
In the end, let us be reminded that the ordained ministry, while
difficult to conceptualize, is basically a manner of life. Raymond
Brown points out that one important element is common to all the four
New Testament roles (disciple, apostle, presbyter-bishop, celebrant)
he cited as ideas for the priest, namely, closeness to Jesus Christ.
He thinks that the only identity crisis truly worthy of the name
occurs when, amidst the legitimate differences in priestly work, the
priest begins to forget that it is Jesus Christ to whom he is bearing
witness. If closeness to Jesus Christ is basic to priestly inward
identity, love is basic to priestly outward acts and relationships.
Karl Rahner believes that the social orientation,of the priest and his
priesthood to other people is sustained by his Christian and universal
132
love of neighbour. Ultimately, what counts for God is simply and
solely the personal, freely given love of the individual. Church,
institution, sacraments and all the rest are nothing but a means to
this commitment.2 Whether new and unifying concepts of the priest-
hood are to be put forward in future explorations, this closeness to
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